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FOREWORD. 


We havo adopted for our text of the Suqikliya Philosophy, the 
colebrated Samkhya-Pravachana-SiUmni with the Vritti of Aniruddha and 
the lihiUya of Vijfijna-Bhiksu tlicroon. The Sdmkhya-Pravachana- 
StUram is divided into six books, and is, on this account, sometimes 
alluded to as the Sad-Adliydyi, lustra of Six Books. These books have 
been significantly described as VIjaya-Adliydya, the Book of Topics, 
Pradhdna-Kdrya-Adhyuya, the Book of Evolutions of Pradhana or tho 
Prime Cause, Vairugya-A dhydya, the 5ook of Dispassion, Akhydyiha- 
Adhtjdya, the Book of Fables, Pam-Pak^a-Nujayn-Adhydya, the Book of 
Demolition of Counter-Theories, and Vip-tl-or Tantva-Adhy iya, tho Book 
of Recapitulation of Teachings, respectively. 

By the help of the Vritti readers will be able to form a fair and 
accurate general acquaintance with the principal doctrines of Kapila, 
tho Founder of the School, and the Bhdsya will enable them to traverse 
the whole field of Hindu philosophical speculation, and theroby to acquire 
a deeper and wider knowledge of tho Samkhya Philosophy in itself and 
in its relation to all other systoms of thought. Referring to the Dhdpya 
of Vijnfma-Bhiksu, Dr. Garbo observes that “the Samkhya-Pravachana- 
Bhasya is after all the one and only work which instructs us concerning 
many particulars of tho doctrines of what is in my estimation the most 
significant system of philosophy that India has produced.” 

The Samkhya holds a unique place in the history of Hindu thought, 
and is in many ways remarkable for the depth and subtlety of its criti¬ 
cism of human experience, besides possessing a peculiar terminology of its 
own. For these reasons it is desirable to start with an outline knowledge 
of tho scheme of the work and a thorough understanding of its nomencla¬ 
ture. We have, therefore, thought, it proper to preface the Sairihhya- 
pruvachana-Siilram witli tho very short treatise differently known as 



( ii ) 

Kapila-Sutram, and Tattva-Samasa or Compendium of Principles, to servo 
the aforesaid purpose. 

The Samkhya lias been very widely read and discussed all over 
the civilised world, and most divergent views have been propounded 
with regard to some of its cardinal doctrines. We propose to consider 
them and all other important matters in this connection in our Introduc¬ 
tion. May success attend our enterprise. 

Bihar, District Patna: 

The 22nd May, 1012. TRANSLATOR. 



KaPILA-SUTRaM 

(TATTVA-SAMASA) 

WITH 

NARENDRA’S COMMENTARY. 


COMMENTATOU’S INTRO DHOTI ON. 

Audi 

.Salutation to the Supreme Self. 

I compose this Commentary on tlie Aphorisms of Kapila, alter 
making obeisance to Him, the Lord of infinite bliss, Whom the mind 
of thoughtful men reaches by thinking in deep meditation, as well as to 
Kapila, that Seer of ancient fame. 

Now, verity, in this world, all beings, endowed with life, desire, 
“ May there be no pain, may there be pleasure for mo,” ancl, thus, 
production of pleasure and avoidance of pain are the two things always 
desired by them. For there can be no feeling of pleasure without the 
disappearance of pain, inasmuch as, possessing contradictory properties 
as they do, they, like darkness and light, cannot exist at one and tho 
same time. If pain had no existence in the Samsara, stream of trans¬ 
migration,—the world-process—then nobody would care to find out the 
means of its removal. But if it does exist there, care must be taken 
in respect of the remedy of the threefold afflictions ; for, it is the cessation 
of the threefold afflictions that is the supreme object of desiro. 

Knowledge derived from the $Astra is the only means for that, 
and there is no other such means, because knowledge imparted in the 
Sastra desired to be composed, i.e., Kapila-Sutram, is the cause of 
discrimination,—so concluded in his mind Acharya Fancliafflkha of great 
powers. He went through the vast field of Vedic literature according 
to the rules of study, such as “ The Vedas should be studied,” etc., and 
gathered that the Self had to be discriminated from Prakpiti or the First 
Cause, such discrimination being capable of yielding the final result, 
(i.e., Release). Accordingly ho approached the great Seer Kapila who, 
in his intrinsic form, was Narftyana Himself. 
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Thereupon Kapila, whose mind has been purified by the consi¬ 
deration of the Real and the Unreal, with a view to demonstrate the 
Avoidable, {i. e., pain), through the removal of false knowledge, by means 
of this collection of twenty-two aphorisms, briefly proposes the beginning 
of the Sastra, for the illumination of the disciple. 

'1'he Sainkhya (-Pravachaua-Sutram), consisting of six hooks, of 
which the first aphorism is, Pinal cessation of the threefold pain is the 
supreme object of desire, appears, it is said, to be a repetition or 
reproduction of what is taught in this Sastra, inasmuch as brevity in 
speech should be the characteristic of Kapila who is spoken of in the 
Veda and who was master of meditation. Thus there is the Sruti : 

srcjjT l 

( Who at first nourishes the Seer Kapila, when brought forth, with 
knowledge, and also looks upon him as he is brought forth.) 

This is true ; for, their subject-matter being the same, tin* present 
one was taught as an elementary course, while the object of both the 
Sastras is the ascertainment of the Principle of the Self. 

Ivapila’s system is called the Samkhya, because the word Sainkhya 
conveys a technical or singular sense derived from its etymology. Thus 
there is the authority of the Mahublnirata (Santi Par van): 

Wit Itq sr$f?f g i 
wnra fa simp snftf&n: h 

[They are called Samkliyas, because they cause illumination (of the 
nature of the Self;, and declare Prakriti or the First Cause and the 
twenty-four Principles]. 


What, then, is that Sastra ? 

srenrem n % n 

m Atha, now, denotes undertaking and refers to the subject-matter, 
ws: Atali, therefore, gives the reason why cultivation of knowledge is required. 

Tattve, of truths, principles, Samasah, collection, compendium. 

1. Now, therefore, a Compendium of Principles (is 
wanted).—1. 

“ Atha signifies a good omen, enquiry, inception of an act, 
sequence, undertaking, promise, substitution, etc.” Although so many 
different meanings of the word, Atha, are observed, yet it is here taken 
in the sense of an undertaking, the other senses being inappropriate. 
It may be rightly urged that, at the commencement of a book, the 
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observance of a good omen is indispensable, as, without the observance 
of a good omen, the completion of the book cannot be expected. But we 
believe that the sense of a good omen is obtained here from the mere 
recital of the word, Atha, which drives away all possible hindrances. 
Hence there is no violation of the practice of the polite. Atha, therefore, 
denotes undertaking. The word, Atah, conveys the sense of cause or 
reason. The meaning is, because the fruit of action does not endure, as 
declared by the following and other Srutis : 

(As here the world conquered by action wears away, so there also the 
world conquered by virtue wears away.) 

The word, tattva, bears the sense of reality as demonstrated in the 
Veda. Samasah means throwing in together or collection, i.a., com¬ 
pendium or abridgment. Tatlve (locative) samasah has been used for 
taltavasya (genitive) sain isah, a short account <>J tiro Principles. The ex¬ 
pression, “should be understood,” is the complement of the aphorism.—1. 

In order to throw light on those Principles, the author lays down the 
aphorism: 

HfiWW w! 5f£*re: 11 * II 

tfinjjtht [Cathayami, declare, describe, wgi Aslau, eight,. Prakritayal.i, 

Prakritis, natures, roots, radicals, originals, evolvents, first causes. 

2. (I) describe or decinro (tlie Pvahntia). (There tire) 

eight Prakritis. —2. 

There is a stop after Kathayumi. The meaning is that the author is 
declaring the Prakritis one by one. What is the designate of the word, 
Prakriti ? What, again, are the kinds of Prakriti ? And how many (arc 
the Prakritis)? Prakriti (derived from pra-kri-kti, in the sense that) it 
multiplies, modifies, procreates, means procreatrix, that which brings 
forth. It is two-fold : pure and mixed. Pure Prakriti is one, being the 
state of equilibrium, or neutral state, of Sattva, Rajas, and Tamas, the 
sentient, mutative, and conservative Principles, or the Principles of 
Illumination, Evolution, and Involution; it is Unmanifest, Principal, In¬ 
sentient, and the Cause of the World. By means of their unoquilibrated, 
disengaged, or perturbed states (arise) the Principles of Maliat, Ahamkara, 
and the five Tan-matras, (collectively) called Prakriti-vikriti or mother- 
principles as well as products or transformations. The mixed Prakritis, 
therefore, are seven. These are the eight Prakritis. Of. 

rr^HT^TPn || 
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(Maliat springs from Prakrit! ; from Maliat, Ahamkara ; from Akam- 
kara, tlio five Tan-matras.)—(Sam k 1 lya-Pravac 1 1 ana-Sutram I. fil). 

What is the nature of Maliat ? It is a species of Buddhi or Under¬ 
standing. Ahamkara, on the other hand, is the Principle underlying 
such conduct as “ I do.” The five Tan-matras also are the five species of 
sound, touch, form or colour, taste or flavour, and smell. 

But how can there be production from an insentient cause? For 
no production can take place in the absence of a sentient agent, as, tor 
example, the water-pot will not be produced where there is no sentient 
agent at work. This may be rightly contended, except that productive 
power is observed in insentient things also, as, e. g., even insentient milk 
causes the growth of the baby. In like manner, insentient cow-dung, 
etc., give birth to insects. Similarly. If it is rejoined that, in the case 
of milk and cow-dung, the power of production comes from the Bentient 
principle presiding over the bodies of the mother and the cow, we reply 
that this is not well said. How can the perception of sentiency in the 
bodies of the cow and the mother be continued as the perception of 
sentiency in the milk and cow-dung expurgated by them ? At no time is 
sentiency perceived in them as they are being ejected. Or, it may be 
understood in this way that as tlie loadstone, jvhich is unconnected with 
sentiency, is found to possess the power of causing vibration of particles 
in other bodies by means of its mere proximity to them, so do sentient 
effects everywhere follow from insentient causes.— 2. 


After declaring Prakriti, the author lays down the following aphor¬ 
ism, with the object of reciting the Transformations : 

fNro w ^ n 

§o<Jasakalj, sixteenfold. 2 Tu, only, w: Vikarab, transformation, 
modification, evolute, product. 

3. Transformation is numerically sixteen only.—3. 

Transformation is sixteen in number. The word, tu, is used to show 
that the enumeration is exhaustive. Now, what are the sixteen Trans¬ 
formations ? The sixteen Transformations are the five elements, riz.. 
Earth, Water, Fire, Air, and Ether; the live Energies of Action, locally 
named as the voice, hand, leg, anus, and organ of generation; the five 
Energies or Faculties of Perception, located in the ear, skin, eye, tongue, 
and nose; and Manas, Intellect. But why should Earth, etc., which enter 
into the production of the water-pot, and the like, as material causes, be 
characterised as Transformations only, when, like the five Tan-matras, 
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they embrace the nature of both Prakriti and Vikura? This objection 
cannot be allowed, as, in that case, the result would be infinite regression 
in this way that curd is the tranformation of milk, cream is the trans¬ 
formation of curd, bad smell is the transformation of cream, and so on. 
Moreover, the objects, water-pot, cloth, etc,, are not different from Earth, 
etc., as is found in the Sruti: 

(Transformation, such as a pot, a plate, a cup, etc., is a name, the 
creation of speech, while, in reality, it is nothing hut clay).—Chh. Up., VI. 
i. 4. Hereby it is understood that water-pot, milk, sprout, etc., are not 
different objects from earth, animal, seed, etc., since perceptual cognition 
arises in the same form in both the cases.—3. 


Motion in a chariot and the like, which are insentient, arises from 
their conjunction with horses. In like manner, the perception of sentiency 
in objects is everywhere due to their relation to a sentient object. Intend¬ 
ing to teach this, the author says : 

II 8 II 

jw: Pimisal.1, Person, Spirit, Self, In-dweller. 

4. (There is one) in-dwelling Self (in every object 
appearing as sentient).—4. 

He who lies (^ete) within the body, like one within a room (purl), 
is Purusa, by conjunction with whom everything appears to possess 
sentiency. He is the Enjoyer, stainless, eternal, and unproductive. So 
say the Srutis, e. <g. :— 

(The Purusa, of the measure of the thumb, ‘ smokeless ’ like light, 
the Lord of the past and the future ; He is the very same to-day and will 
remain so the next day; this is that)—Katha Upanisat, IT. iv, 13. 

[(He) produces no sound, gives no touch, possesses no form, and is 
immutable.] 

Now, here the question may be raised whether there is only one 
Purusa, or whether there arc many Purusas. Let us see how the two 
theories stand, 
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Objection to tlie first theory :—It is not tenable, as, there, being unity 
ol the Purusa, on the death o£ one, all would die, and so on, and that 
thereby creation would suddenly vanish out of existence. 

Answer: —Still there may be unity of the Purusa since ho is capable 
of manifold divisions, according to variety 7 of upfldhis or external limita¬ 
tions, like ('portions of} space confined within a water-pot and a temple 
and known as Ghat,a (water-po t)-Aknrfa (space) and Matha (temple)--Xkfhla, 

Objection :—Even if the accidental man if oldness of the Purusa be 
conceded, it would still entail the disappearance of the world (Samsara) 
in course of time, as, the Sruti teaches, Release is attained on the destruc¬ 
tion of the upadhi by knowledge of truth. For, a thing which is not 
capable of growth, cannot be lasting, in the same way, for example, as 
immeasurable masses of wealth, belonging to a charitable person, will be 
spent up in no time, if there be no fresh source of income. 

Answer :—Tins is not a sound objection. The body of the son, 
produced from the mother and the father, being made up of parts of their 
bodies, what is there to prevent, in the son, etc., the inflow of the parts 
of the Purusas seated within the parental bodies as well as of the part 
of their Vfisamt or the tendency of their nature? For, living beings do 
not spring into existence as not embodying parts of the bodies of their 
parents. Consequently, scntiency of the same kind as exists in the 
causes, is perceived in the effects, as, for example, pieces of cloth are 
perceived to be red or yellow, because the threads which are their 
material causes, have conjunction with red or yellow colour. Tn the 
Malnibharata we find :— 

(And a part of Kali, 0 king, was bom on earth as Duryodhana.)— 
Also in the Veda: 

^TTfJTT t 3TT^ 3*: 

(Verily the Self is born as the son). 

Thus the one unborn Purusa becomes multiplied to infinity as 
emanations from successive parents. Amongst them, some undergo 
transmigration, and some are released. 

Objection :—Such a view cannot find favour with those who know 
the traditions of the School, as it is in contradiction with the S&mkhya 
conception of tire Purusa as undergoing no transformation at all. 

Hence the second theory should be accepted, namely, that there are 
many Purusas, there being diversity of pleasures, pains, births, deaths, etc., 
as well as variety of virtuous lives such as Varna, castes, Mrama, stages 
of life, etc. It cannot he said that in this theory also there will be an 
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end of the world, since such a conclusion is contravened by the infinity 
and eternality of the Purusa. 

These are the twenty-five principles maintained by the Saiyikhya 
teachers. 

Now, why should not the Purusa, it may be asked, have a beginning 
or birth? We reply that the Purusa is unborn, because, there being 
the Vasana or tendency towards transmigration, the beginning of which 
is not known, the Vedas had no occasion to believe in repeated births 
and deaths of the Purusa, as repeated windings and turnings are required 
in the case of the clock and the potter’s wheel. For, there is the 
Sruti : 

rr <r siror: srsrr- 

srfcnrrar?cl fapiPT asrarw srgfsn 

fir^nrT n 

(The whole year is verily the Lord of Beings. It consists of two 
Paths, the southern and the northern. Those who worship by means 
of sacrifices and benevolent deeds, surely ascend to the World of the Moon. 
It is they that return into transniigratory existence. So the Risis, 
desirous of progeny, take to the Southern Path. This is Bhuh, this is 
Rayi, this is the Path of the Pitris. Again, by the Northern Path, by 
penance, by continence, by faith, by reason, one should search for know¬ 
ledge. For these they are born.)—4. 


After declaring the twenty-five Principles, the author now analyses 
the subsidiary states: 

n s. n 

Traigiujyatn, tri-qualified-ness. 

5. Prakriti lias three modes, manifestations, or states. 
—5. 

Traigunyam means the essential form, essence, or (unmanifested) 
existence, of the three Gunas, modes or states, namely, Sattva, Rajas, and 
Tanias, Herefrom it is learnt that Traigunyam or Prakriti is Pradhsinam, 
i. <?., the Principal or Primary (as distinguished from the Gunas which 
are, as their name probably implies, Secondary or Subsidiary), and is the 
existence of Sattva, Rajas, and Tanias in their intrinsic or essential form 
aud in equilibrium, apart from the state of their predominance over ope 

2 
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another. If it be asked, what the reason for this interpretation is, we 
reply that it is so taught in the Veda. Thus : 

qft: sr^rr: jjswref ^requ i 
gf^T ^qwinrsg^ sr^t^T 11 

[The One Unborn (Purusa), for enjoyment, consorts with the One 
Unborn (Prakriti), having the colours of red, white, and black, the pro- 
creatrix of manifold progeny, like unto lieiself. The other Unborn deserts 
her, after she is enjoyed.]—Sveta ft vatara Upanisat, IV. 5. 

There is connection of the unattached, sentient Purusa with these 
modes, or subsidiary states, inherent in their material cause (Prakriti), 
and this connection takes place through mere proximity, as in the case 
of a lamp and darkness. 

Objection :—But how can connection of states or modes, be possible 
in the case of the material cause of the world, which contains no parts ? 
In the world, blue and other attributes are observed in the lotus and the 
like, which are made up of parts. But nowhere is found connection of 
attributes in things which contain no parts. 

Answer :—This is true. But we may point out that super-ordinary 
things, made known by the Vedas, do not possess merely the same power 
as do ordinary tilings, since objects, proved in the Vedas, are capable of 
everything. Or, wc may say, if white and other attributes may be 
admitted in the case of part-less, popular entities, namely, ultimate atoms, 
then the anomaly in the case of the all-powerful (material) cause of the 
world is really an adornment —5. 

After stating Sattva, and the other modes or states, of Prakriti, the 
author lays down the following aphorism, with the desire of declaring their 
properties also : 

11 i 11 

Tryw: Sancharah, production, appearance, mnwrc: Prati-saiicharah, destruc¬ 
tion, disappearance. 

6. Entities spring from the eight Prakritis, and 
disappear into them.—6. 

The meaning of the word, Safichara, is production, and of the word, 
Prati-safichara, dissolution. It is learnt from the Vedas that production 
is from the eight Prakritis, and that dissolution is into them. How? 
Because, as, in the Veda itself:— 
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from Prakriti, Maliat; from Maliat, Almrnkara; and from Ahamkara, 
the five Tan-mAtras are produced, so the five Tan-matras are dissolved 
into Ahamkara, Ahamkara into Maliat, and Maliat into Prakriti. As a 
tortoise sometimes extends and sometimes withdraws its limbs, and, 
similarly, as a spider itself spins out and withdraws its thread, in like 
manner the Prakrilis also work in the order of evolution and involu¬ 
tion.—0. 


Since these Predicablcs of the Samkhya System possess the character¬ 
istics ol jjleasure and pain, the author now describes the nature of 
Pleasure and Pain : 

II VS || 

wajTr^ Adlii-atmaui, adliyatina, springing from the embodiment of the 
self. Adlii-bliutam, adhibkuta, caused by elemental creation. Adbi- 

daivam, adhidaiva, caused by celestial beings, super-human agencies 

7. Pain is threefold : adhyutinn, adliibhula, and 
adhidaiva.—7. 

In the world of living enmies, none is known to be l'reojfrom the 
three-fold suffering. Why? Because they are subject to three kinds of 
pain. What, then, are those three kinds of pain V To this it is replied. 

Adhyatmara means that (pain) which is adhi, relative, 
atmani, to (the embodied state of) the self. It is twofold : bodily and 
mental. Bodily (pain) is occasioned by disorders of wind , bile, and 
phlegm within the physical organism. Mental (pain) is occasioned by 
desire, anger, lust, bewilderment, fear, sadness, envy, and non-attainment 
of the object of desire. All this should be regarded as adhyatma pain, 
because they are produced from within, (.that is, from the person himself). 
Adhibhutam is that (pain) which is adhi, relative, bluUam, to the elements, 
that is, occasioned by men, beasts, birds, reptiles, and immovable things, 
Adhidaivam is that (pain) which is adhi, relative, daivam, to celestial 
agencies, that is, occasioned by the influence of planetary powers, Vinayaka, 
Yak§a, Raksasa, and the like. 

The import of the aphorism is that Prakriti, the Prakriti-and- 
Vikaras, and the Vikaras (mentioned above) have identity of nature 
with these threefold pains. 

There are many easy moans of exterminating them. Thus, for the 
cure of bodily pain, such an easy means as arborial elixir has been 
proscribed by the physicians. To counteract the torments -of the mind, 
there are such pleasant and easily applicable remedies as a splendid 
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palace, woman, excellent dishes, ornaments, and so forth. In like manner, 
for the prevention of elemental pain, thorough mastery of polity or the 
science and art of civic life, is the means. Similarly, again, for the 
removal of adhidaiva pain, use of jewels and incantations is the means. 

(Objection :—When pain is remediable by these quite ordinary 
means, where, then, is the necessity for this. Sastra which purports to 
teach discrimination of the Purusa from Prakriti as the means for the 
termination of pain ?) 

Answer :—There are no doubt all these means, but still, it should 
be observed, absolute or permanent cessation of pains is not possible 
by them, there still remaining the possibility of the re-appearance of 
those pains, time after time.—7. 


Being desirous of pointing out the general characteristic of Buddhi 
or understanding, the author frames the aphorism : 

qsrrfafgJT: II c II 

w l'aficha, five. Abhi-buddhayah, cognitive faculties or powers. 

8. Tlie Cognitive Powers are live—8. 

Abliibuddhayah means that by which objects are known. How 
many are they? Five. Which, again, are they? The three inner 
senses, the power of perception, and the power of action. Buddhi, 
Aharnkflra, and Manas arc the inner senses. Adhyuvasaya, certainty, 
is the characteristic of Buddhi, Understanding (another word for Malmt); 
Abhimnna, undue application of the Self (<?. g., to think that the Self 
is the agent in all acts, which, however, is not a fact), or Self-assumption, 
is of Ahaipkara, Egoity; and Samkalpa, ideation (or conception), and 
Vikalpa, imagination, are of Manas, Intellect. The Powers of Perception 
are, according to the differences of the acts of seeing, etc., respectively 
(localised in) the eye, ear, nose, tongue, and skin. Their sub-divisions 
are five. The Powers of Action, again, are, as, according to the differences 
of the acts of speaking, etc., respectively (localised in) the vocal organ, 
baud, leg, anus, and the organ of generation, five in number. Taking 
them all together, with their sub-divisions, we find, Karana, sense or the 
instrument of knowledge, is of thirteen kinds. Hence, in this world, 
consisting of births and deaths in continuous succession the beginning 
of which is enveloped in darkness, every object being knowable, these 
Powers of Knowledge are maintainable. 

Some are, however, of opinion that, amongst the inner senses, Manas 
is not a sense or power or faculty of knowing. But this is not a sound 
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opinion, because, as in the case of a ball of iron, the (external) senses arc 
found to have, with regard to tlieir respective objects, identity of nature 
with Manas, the ruler of all the senses. The sense-ness of Buddhi and 
Ahamkara is hereby explained, inasmuch as there is such perceptual 
knowledge as “ I shall go,” “ I am happy,” etc. For, there could not be 
such perceptual knowledge, did not Buddhi, etc., possess the characteristic 
of senses. 

Objection : —But, in your theory, even when you admit the fco-) 
extensiveness of all the predicables, diversity of Buddhi, etc., according 
to diversity of Puvusa, is not justified. Why ? Because there is cer¬ 
tainty of their (ultimate) unity or homogeneity. 

Answer: —True, but your objection is futile. For, we admit 
(diverse) Buddhi, etc., as undergoing change or transformation hat every 
moment), and taking their origin and form from the (peculiar) Vilsana or 
tendency (of each individual embodied Self). By reason of this Vasana 
or tendency the senses attend to, or turn away from, particular objects.—8. 

(An objection is apprehended :) This may be the case. But whence 
is this invention of "VAsaiia ? With this apprehension, the author says ; 

II £ II 

w Patiolm, five. Karma-yonayah, action-horns, the products of action, 

the functions of Buddhi, Understanding or Consciousness. 

9. The products of action are five—9. 

Kannayonayah means things of which karma, action, alone is yoni, 
the source or origin, that is, modifications of the understanding or slates 
of consciousness. Thus, the products of action which, distinguished as 
painful and non-painful, are responsible for the experience (bhoga) of 
pleasure and pain by living beings, are used as being five in number. 
Thus, in consequence of the painful modification, the living being suiters 
pain, being scorched with the fire of Satpsara or transmigration, and, 
similarly, by means of the lion-painful modification, enjoys pleasure, 
possessing developed discriminative knowledge, and being desirous of 
Release and filled with the greatest bliss. What arc those functions? 
It is said, (they are) Pramana, Proof, Tiparyaya, Fallacy, Vikalpa, Fancy, 
Null'd, Sleep, and Smriti, Recollection. Vijiiana-Bhiksu has elaborately 
explained this point in his Commentary on the Samkhvu Aphorisms in 
Six Chapters. We refrain from doing the same here for the sake of 
brevity.—9. 
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Now the author shows the formal differences of one of the elements : 

q^r Mo II 

w Paneha, five, wra: Vayavah, airs. 

10. The Airs are five—10. 

These Airs should be known to be live, seeing that living beings, 
undergoing production and destruction, possess a variety of (physiological) 
functions of Air, namely Prana, Apana, Sarnana, Udana, and Vyana. 
Where are these different functions of Air located ? The function operat¬ 
ing in the mouth, nose, etc., belongs to Prana ; the function operating 
in the back, anus, the organ of generation, etc., belongs to Apana ; the 
funetion operating in the heart, navel,and all the joints,belong to Udana: 
the function operating in the skin, etc., belongs to Vyana. 

Objection :—But Vayu, Air, also maybe regarded as causing all 
living beings to move or to shine, being itself sentient, moving, and the 
performer of vital activities in all bodies. Why, then, do you imagine 
a sentient Purusa different from it? 

Answer :—Quite so, but there is nothing to be disputed here, be¬ 
cause we learn from the Veda that there is a Purusa different from Prana, 
etc. Thus there is the fAuti: 

(This Purusa is unattached, and so forth.) 

Or, were Prana itself the sentient Principle, then, in the case of 
a person In dreamless sleep, whose Prana does not at that time leave 
him, water-pot, cloth, and other objects would be perceived by him, in 
that state, in the same way as perceptual knowledge arises in him in the 
waking state, because in dreamless sleep Prana exists all the same. But 
no such cognition takes place in dreamless sleep, as the senses then cease 
to be active. The matter should be regarded in this light that, as the 
owner of a house goes out, with his whole family, employing a gate-man 
to guard the door, so does the Purusa, (in dreamless sleep), rest in bliss, 
employing Prana alone to protect the body.—10. 


After stating Sattva and the other Clunas of Prakpti, the author 
now ascertains the essences of action : 

<nr II? ? II 

VU Paneha, five, vim: Karma-atmnnab, essences of action. 

11. The essences of action are five.—11. 


T ATT V A-SA M ASA, 11, 12, 
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Karmatma means atma, tlic discriminator, that, is, determinant, 
karmannm, of actions. Herefrom it should be Jearnt that the determi¬ 
nants or essences of actions are five, of which the causes are Yama, 
Abhyasa, Vairagya, Samadlii, and Prajfia. These, being developed, 
enable all acts to be performed. The proof, on this point, is furnished 
by : 

«T 

[Action does not belong to him (Purusa), etc.] 

They are described, one by one : Yama, Restraint, is the designation 
of harmless-ness, truthfulness, non-stealing, continence, not to enter 
into family life or unworldliness, etc. Abhyasa, Habituation, denotes 
attention to pure thoughts, deeds, and objects, for a long time, without 
intermission. Vairagya, Dispassion, is absence of desire for enjoyment 
here and hereafter. Ramadhi, Concentration or Meditation, consists in 
one-poiiited-ness of Manas. Prajfia, True Knowledge, means knowledge 
of Prakriti and Purusa as different things. This has been explained 
by Vyasa Deva in the Aphorisms of Patanjali.—11. 


Now, in the next aphorism, the author teaches the mutual distinc¬ 
tions of the five kinds of A-vidya or False Knowledge: 

srfeisn: It u 11 

: Pauclia-parvah, five-knotted, 'srapi: A-vidyah, false knowledges, 

12. False Knowledge has five knots.— 12. 

Here parva means a knot. Kinds of False Knowledge which is 
knotty, are live. As, in consequence of the hardness of the knot in a 
string, a man cannot easily free himself from it, so also in consequence 
of the surpassing hardness of the knot of Samsara or transmigration. 

How many are they? A-vidya, ignorance, Asmita, the sense of 
“l am,” i.e., egoity, Raga, attraction, Dvesa, aversion, and Abhiniverfa, 
clinging-to, idle terror, or love of life, respectively called Tamas, obscuri¬ 
ty, Moha, infatuation, Mahfimoha, great infatuation, Tamirfra, darkness, 
Andlia-tamisfra, blinding darkness, will be live in number. It is A-vidya 
to call tilings eternal, pure, and pleasant, which are, in reality, perish¬ 
able, impure, and painful. Its form or function is as, e.g., “I am surely 
a Brahmana,” the conceit, being due to the identification of the Self 
with the Not-Self (or cognition of the Not-Self as the Self). Asmita is 
of the form of Abhimana (q.- ' “ Wealth is dearer to me ’’—such a state 

of mind is of the form of Rag “It is not desirable, being perishable”— 
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such a state of mind is of the form of Dvesa. Abhiniveda is the stato 
of mind having the form of, that is, leading into, births and deaths. 

There are eight varieties of Tanias and Moha; ten varieties of 
JMaha-moha ; and thirty-six varieties of the other two. The same lias 
been declared in the Karika (Verse 48): 

(The division of Tanias is eightfold ; so it is also of Moha ; MahA- 
moba is tenfold; Tam iff ra is eighteen fold ; the same is Andha-TAinirfra.) 
— 12 . 


Thus declaring the live divisions of the opposite of True Know¬ 
ledge, the author describes the twenty-eight varieties (of Incapacity): 

^rsrmTr%^rs^f%: \\\\\\ 

^grBi'jmw AstavinUati-dhA, twenty-eightfold, Asaktib, feebleness, 

incapacity, disability. 

13. Incapacity is twenty-eightfold.*--13. 

Here the suffix, dhn, is employed in the sense of variety. 
Hence it should be known that incapacity lias twenty-eight varieties, 
inasmuch as it is diversified in form on account of A-vidya. What are 
those varieties? ft is said: Owing to the doad-ness or depravity of 
the senses or powers of perception and action, there exist eleven varieties 
of incapacity belonging to the eleven senses, namely, deafness, paralysis, 
blindness, loss of taste, loss of smell, dumbness, inactivity of the hand, 
lameness, constipation, impotence, and insanity, respectively belonging 
to the ear, skin, eye, tongue, nose, voice, hand, leg, anus, organ of 
generation, and Manas. Similarly, there are seventeen more varieties 
constituted by the opposities of Testis and Siddhis. By their addition, 
these are the twenty-eight A-siddhis or imperfections (or inversions of 
Siddhis). Although the senses are the seats of those imperfections, still 
Vritti or state of consciousness is included in Buddhi, Understanding 
or Consciousness and nowhere else, since there is no room for a state of 
consciousness in any other place except where Buddhi is the material 
cause.—13. 

The author now enumerates Tustis: 

m* n 

jFroi NavadhA, ninefold. 3 % Tustifi, acquiescence, complacency. 

14. Complacency is ninefold.—14, 



TATTV A-SAMASA, 14, 15. 
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It, Tusti, is (primarily) twofold : Adhyutmika, internal, and Baby a, 
external. The internal divisions are four, designated by reference to 
Prakriti, U pad an a, means or materials, Kala, time, and Bhagya, luck. 
Immediate intuition of the difference of Pmusu from Prakriti is really 
a species of Transformation, and is the work of Prakriti itself, while 
I (I’uriwa) am perfect; what is the use of contemplation, and the like? 

the Tusti which the disciple derives from so thinking, (is of the first 
kind). It is called Ambhas. For, Viveka, discriminative knowledge, 
does not result from Prakriti alone. The same Tusti is found in retire¬ 
ment; there is no use of contemplation, and the like,—the Tusti which 
lies in such instructions, is designated by Upadfma. Tt is called Salila. 
Retirement will take place, l>v menus of meditation, after waiting for 
a long time,—the Tusti which lies in such instructions, is designated 
by Time. It is called Meghu. Nirvikalpa Samadhi, meditation without 
discreet consciousness, will result by the force of lack alone,—the Tusti 
which lies in this, is designed by Luck. It is called Vri^i. 

Five external complacencies are produced or arise for him who 
unduly applies the characteristic of the Self to Prakriti, Mahat, Ahacnkara, 
Tan-matras, and the gross Elements, These complacencies, consequent 
on the disappearance, dissolution, or dispersal of objects which entail 
acquisition, preservation, waste, enjoyment, and injuriousness, are res¬ 
pectively known by the names of Para, feupara, Para-para, An-uttama- 
ambhas, and Uttuma-umbhas. Whatever people will become delighted by 
obtaining external complacency, would not be knowers of Principles; for, 
e.g., acquisition of wealth can be effected only with the greatest trouble, 
and also there is no knowledge of Principles in it. So it has been said : 

^ ii 

(There is trouble in the acquisition of wealth, and the same also in its 
preservation. There is pain in attachment to it, and also in its expenditure. 
Similarly, again, in the case of injuriousness or killing.)—Mah&bharata, 

By the aggregation of these, complacency is said to be nine¬ 
fold—14. 

The author now lays down an aphorism, enumerating the minor 
divisions of the uninverted Siddhis alluded to above {vide Aphorism 13): 

fofe: II ^ II 

Asta-dha, eightfold. f%f|: Si'ddhib, perfection. 

15. Perfection is eightfold.—15. 


3 
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What, again, are those eight sorts of perfection ? Accordingly they 
arc being specifically ascertained: 

Jt is divided into two sorts: three primary ones and live secondary 
ones. The three primary ones are those named Pramoda, hilarious; 
Mudita, delighted ; and Modam'ma, joyful. Study, oral knowledge, reason¬ 
ing, intercourse of friends, and charity are the secondary perfections. 
Thus, knowledge that is produced, after causing the disappearance of 
Adhidaiva pain, is Pramoda Siddhi; knowledge that is produced, after 
causing the removal of Adhibliuta pain, by means of service, etc., is 
Muditil Siddhi; knowledge that is born, immediately after the prevention 
of Adhyatma pain, is Modamana Siddhi. 

To receive instruction regarding knowledge of the Self, from a com¬ 
petent teacher, with due rites and ceremonies, constitutes study. That 
which is established by study, is oral or verbal knowledge. Reasoning is 
that perfection which consists in reasoning about the Principles, under 
the influence of previous practice, instinct, without instruction from a 
teacher. Intercourse of friends is where pleasure is obtained by the 
more company of near and dear ones. The perfection in charity consists 
in donation, according to ordinances, by one whose mind is absolutely 
free from all sorts of impurity.—15. 

Now the author distributes properties or characteristics amongst the 
twenty-live Principles. 

11 u u 

Dasa, ten. Midika-arthah, radical or root objects. 

16. The root objects are ten.—16. 

Herefrom these, mulikah, root, arthah, objects (of perception), should 
be known to be ten. (Why are they called root objects ?) Because objects 
reside, so far as may be. in one or other predicable amongst these twenty- 
five Principles. What are they ? Where do they reside ? All this will 
be stated. Unity, productiveness, and existence for the sake of another 
i. e., N Purusa), have been declared with regard to Prakriti; other-ness, 
non-agent-ship, and diversity, with regard to Purusas ; and is-ness, union, 
and separation, with regard to both. Occupation of space or existence in 
time (has been declared) with reference to gross and subtle bodies. Thus, 
in the Bhoja-Vartika: 
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(Principal existence, unity, productiveness, other-ness, existence for 
another, plurality, separation, union, finite existence, and non-agent-ship 
are remembered to be the ten root objects or primary qualities).—1G. 


After declaring the properties of the twenty-five Principles, the 
author now describes the manner of Creation. 

II W II 

Anu-grahalj, taking or putting together, composition accumulation, 
aggregation, wr: Sargali, emanation, evolution, production, creation. 

17. Emanation is accumulation.—17. 

Here the word, aim, has the sense of ‘ together with.’ Anugrahah 
means that which takes together. It is springing into existence. And it 
lias two varieties: one, of the form of V vsaiwi or tendency or disposition, 
and the other, of the form of the subtile body. Both these forms are 
capable of being known, as they do not appear one without the other. 
For, there can be no subtile body in the absence of Vasana, nor does 
Vasana exist in the absence of subtile body, as is the case with seed 
and shoot. 

Objection :—But, since, in your theory, Buddhi, and the other 
predicables are beginningless, how can you hold the theory of emanation 
with a beginning? 

Answer -.—Quite so, but, in spite that they are beginningless, yet 
perforce, by the maxim of ripples and waves, it is hinted that emanation 
appears in the form of development and envelopment.—17. 


Evolution of species is next elaborately asceitained : 

Ms ii 

: Chaturdasa-vidhab, of fourteen sorts, ywn: Bh&ta-sargah, elemental 
creation, evolution of beings. 

18. Evolution of beings is of fourteen sorts.—18. 

Herefrom the evolution of all entities should be known to be 
chaturdasSa-vidha, of fourteen specific kinds. For, all living beings 
come into existence, under the influence of.V&sana or tendency, by the 
form of Svedaja, sweat-born ; Anda-ja, egg-born ; Udbhid-ja, shoot-born; 
and Jarayu-ja, uterus-born, during the disengaged state of Sattva, Rajas, 
and Taraas. And this evolution lias three minor divisions : celestial or 
superhuman, human, and the grovelling. The first has eight varieties, the 
second, one, and the third, five. These varieties are declared : Brahma, 
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PrA-japatya, Aindra, Gandharva, Yaksa, Raksasa and Pai&icka, these are the 
eight varieties oE superhuman evolution. Human evolution Lias 0110 
variety only. Beasts, domestic animals, birds, reptiles, and immoveables 
are the grovelling kinds. 

Objection :—But why is evolution of entities limited to fourteen 
kinds only, when we observe evolution of such entities as a water-pot, 
etc. ? 

Answer :—The objection cannot be allowed, because wo do not know 
of any producible thing, like a water-pot, etc., which is diderent from the 
five gross elements. Similarly, it should be understood in all other 
cases.—18. 

It is so ; for, without the knowledge of the predicables already men¬ 
tioned, cessation of bondage cannot take place, since bondage has no 
beginning. Intending, therefore, to declare the nature of bondage, the 
author introduces the next aphorism : 

sp*: U Hll 

fa&w ; Tri-vidhah, threefold. ^ ; Handball bondage. 

19. Bondage is threefold.—19. 

Here, what is precisely the nature of bondage? Bondage is the 
fabrication of false knowledge, occasioned by npadhi or external condi¬ 
tion or adjunct, and is by no moans real. Of bow many kinds is it? 
(They are) Prakritika, Vaikarika, and Daksinalca. This threefold bondage 
should be known. They are, therefore, successively recited. Thus, 
the absorption into the Prakjitis, of those, who devote themselves to 
Prakrit! by meditation, wrongly believing that the eight Prakritis are 
the ultimate or transcendental realities, constitutes Prakritika bondage. 
The absorption into the Vikaras or Transformations, of those who devote 
themselves to them, wrongly believing that sentieney exists in the 
Vikaras, e.<j., the powers of perception and action, etc., constitute Vaikarika 
bondage. Those whose mind has been misled by transmigration, and who, 
knowing only the sacred performances intended for the Southern Path 
( vide. Aphorism 4), think that the performance of Atfva-medha and other 
sacrifices is the supremo object of life, and thereby experience the fruits 
of action,—theirs is Daksinaka bondage, for they uniformly follow the 
revolutions of births and deaths, like a wheel. So says the Sruti : 




TATTVa-SAMASA, 19, 20, 21. 
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(According to their action and enlightenment, migratory Selves, lor 
the sake of embodiment, resort, some to wombs, and others to immoveable 
entities).—Katha Upauisat, II. V. 7.—19. 


Notwithstanding, therefore, that bondage has no beginning, exertion 
must still be made for its dissolution. So thinking, the author reads the 
aphorism: 


Hhf: II ^ II 


faEw: Tri-vidhali, threefold. Str?: Moksab, release, liberation. 

20. Release is threefold.—20. 

Now, threefold release of living beings results by the exhaustion of 
virtue and vice. What, then, are these three kinds of release? So it 
is said Krama-moksa, gradual release; Vi-deha-kaivalya, dis-embodied 
singleness ; and Svarupa-pratistha, rest in one’s self. Where a man who is 
attached to the objects of the world, pursues also the investigation of the 
Principles, for him release will result in another bir i. This is Krama- 
moksa. For, we may recall : 

5fg5it m srrsrct i 

(The wise come unto Mo at the end of many births).—Gita, VII, 19. 

Dis-embodied singleness implies the enjoyment of that bliss which 
is attained by a man who is dispassionate towards the objects ,of the 
world and who “regards pleasure and pain in the same light,” as the 
Sruti says : 

STOW ^mmi cTT 

[We drank the Soma (acid asolepias) juice, and we became immortal.] 

Rest in one’s self means existence of one by one’s pure essential 
form, continued through the endless future time. For according to the 
£$ruti: 
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connection with the essence of Buddhi may again take place.—20. 


The author now fully defines the characteristic of Pramana or Proof: 

srenjm; n w n 

fsiM Tri-vidham, threefold. wir>i Pramanam, proof. 

21. Proof is threefold.—21. 

* L e., (Verily there can bo no extinction of the pleasant and the non-pleasant sc 
Imre* rvs t.liprp rrtmainfl thn borlv.l—Ofih. TTn. V1TT. vii. T. 
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Hero Pramtinam means that by which something is proved, that is 
to say, tiie instrument of Pram a or certain knowledge. Proof is threefold, 
viz., Drista, Anumana, and Apta-vachana. Whatever entities Buddhi 
makes its objects, in the form of their identity with Chitta or Manas, by 
the gateways of the senses or powers of perception, the same are objects 
perceived. This is Drista, visible or immediate, proof, e. g., “I seo the 
Deva,” “lam happy,” etc. Anumana, inference, is threefold : (succes- 
sional, from the observed to the unobserved), Pilrva-vat, from cause to effect, 
Se.fa-vat, from effect to cause, and (eo-cxistcntial, from two equally observ¬ 
ed marks:) Sanianyato-drista, equally observed. Pdrva-vat inference is 
where the effect is inferred from the cause ; as, e.g., a shower by the ascent 
of clouds, flesa-vat inference is where the cause is inferred by means of 
the effect; as, e. g., ultimate atoms, etc., by tire observation oE a water 
pot. S A m any a to - d i 1 i s t a inference is where, after leaving a place for a time, 
something, previously observed in one place, is next observed in another 
place ; as, a. g., g >ing is inferred by the observation that Davadatta who 
was previously observed inside his house, is now outside it. The Veda 
which is the repository of all knowledge and the cause of the divisions 
of Devas, Yaksas, birds, men, castes, stages of life, etc., not being the 
work of a personal author (and being accordingly free from the defects of 
personal equation', its declarations are Apta-vachana, trustworthy sayings, 
upon which proceeds the conduct of the elders that this is real, that this is 
unreal, that this is a water-pot, etc. 

Discriminative knowledge of Prakriti and Purusa by means of this 
threefold proof, is the source of the supreme object of desire with 
Purusa— 21 . 


Therefore, after declaring these predicables, and desiring to briefly 
recapitulate them, for showing that release is attainable through knowledge 
of them, the author lays downs the aphorism: 

S I jsfanm II SS II 

*?m Etat, this. Satnyak, thoroughly, JufitvS, knowing, wmw: 

Krita-kritvah, fulfilled, successful, wn Syat, will be. ^ Na, not. yi: Pun ah, 
again, fafinfa Tri-vidliena, by threefold. 3 : Dufikliena, by pain. ^ 3 ^ Anff- 

bhvtyate, made to feel, joined. 

22. By thoroughly knowing this, man will be fulfilled, 
aud will not have to suffer again from the threefold pain.—22, 
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Etat Is easily understood. Here 1 man ’ is the complement of tho 
sentence : Samyak jn&tva krita-kfityah syat. Tri-vidliena, with pains Adliy- 
atina, etc. Na anubhuyate, is not conjoined; for, on account of their 
absolute extinction, it is impossible for them to come to appear again.—22. 

This Commentary oil the Samkhya was composed, with great delight, 
by Sri Narendra, a terrestrial divinity It. e., a Brahmana’ , in the 6aka era 
1793. 


The End, 
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through intimate connection with the body. It has not been found that 
an embodied self has been happy. Hence this Purusa-artha or object of 
desire should be forsaken by reasonable men, and that which is learnt 
from the Sftstra should be adopted.—4. 

Bhdiya .—He states that the above-mentioned Purusa-artha, object of 
volition of a lower kind, should be rejected by men of wisdom : 

And the above-mentioned remedy of pain, producible by visible 
means, ‘ hoyah,’ should be thrown into the side of pain, ‘ Pramana-kusfalaih,’ 
by those who are well versed in the Sastra, learning, of discrimination 
between pain and not-pain. Why ? ‘ Sarva-asambhav&t ’: Because remedy 
by visible means is not possible in all cases of pain. He further observes 
that oven where there is such possibility, there still pain arising from sins 
of acceptance of gifts, etc., is inevitable : ‘ Sambhave api,’ that is, even in 
case of such possibility, there must necessarily exist connection with pain 
not preventible by visible means. Compare Yoga Sutra, 
jfnWrunf wta 5:13 faftSw:—To tho discriminative, all, without exception, is pain, 
inasmuch as (enjoyment of pleasure is accompanied! with affliction, (in the 
shape of aversion to all that interferes with the enjoyment of pleasure), and 
is followed by resultant pain and by pain due to tho recollection that the 
enjoyment of pleasure has passed away, and also on account of active 
opposition among tho functions (e. g., pleasure, pain, etc.) of the Gunas or 
principles, (namely, of illumination, Sattva, evolution, Rajas, and involu¬ 
tion, Tamas, which are constantly struggling to overpower one another).— 
(Yoga Sfitram, II. 15, S, B. H-, Vol. iv., p. 114).—4. 

Because Moksa or Release is the good i*ab excellence. 

uhrer II ^ I V, II 

wwin Utkarsat, on account of excellence or superiority, Api, also; or. 
Strew Moksasya, of Moksa or Release, Sarva-utkarsa-orutefi, from the 

texts of the Veda, which declare excellence over all else. 

5. (Cessation of pain by visible means should be re¬ 
jected), because it varies in degrees of excellence, (according 
as dilferent means are applied), whereas Moksa is, as is 
evident from the Veda, absolutely the most excellent. 
(Aniruddha); or, (Existence of pain in objects of desire 
attainable by visible means is inferred) from the superiority 
of Moksa to those objects, and the superiority of Mok§a to 
all else is proved by the Veda. (Vijnana-Bhiksu.)—5. 
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Vrit.ti —The author advances another argument: 

Again, comparative excellence (in different acts) of cessation of pain 
(by visible means) is an observed fact. Moksa, on the other hand, is the 
most excellent of all, being permanent and uniform and possessing the 
form of eradiction of all pain.—5. 

Bhasya. —An objector may urge: Intermixture with pain is not 
applicable to one and all cases of relief of pain producible by visible 
means. Hence it is also reallcd : 

srforer* * sr t 

That which is not intermixed with pain, nor is afterwards eclipsed or swallowed 
up in pain, and which comes to one as soon as it is desired, the same is pleasure or 
happiness fit to be called heavenly enjoyment. (Sumkhya-Tattua-Kaumudi, introduction to 
Samkhtja-Kdrikfi 2)," 

In view of this argument the author states : 

Existence of pain in them is ascertained from the superiority of 
Moksa, which is not realisable by visible means, to kingdom and other 
objects of desire, attainable by visible means. From the word, Api, also it 
follows that there are also such other reasons as that those objects are, 
in essence, modifications of the three Gunas or creative principles (vide 
post), etc. If it be asked, what evidence there is as regards the superiority 
of Moksa, so he says, Sarva-utkarsa-srutch, which means that the superior¬ 
ity of Videha-kaivalya, disembodied isolation or singleness, is proved by 
such texts of the Veda as— 

* ^ 1*rt: 

Vot’ily obliteration of the distinction of the agrooablo and the disagreeable cannot 
take place in tlio state of embodied existence— (Chh. Upa. VIII. xii. 1). 

Sire sijSTrr: 

The agrooablo and the disgraeeablo cannot touch him who exists in a disembodied 
form (ibid.) —5. 

Sc.ripturlnl remedies are equally inadequate. 

ii t mi 

'nftul'u Avisesab, non-distinction. ^ Glia, and. Ubhayob, be¬ 

tween the two. 

6. (As regards the temporary character of the result 
contemplated by them), there is no distinction between the 
two theories.—(Aniruddha). Or, (as regards the temporary 
character of their effect, i.e., cessation of pain), there is no 
distinction between the two (i.e., visible means, on the one 

7 
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hand, and religious performances, prescribed in the Veda, on 
the other).—(Vij uana-Bhiksu.)— 6. 

Vfitti :—An objector may say: “Well, but there is not a Dardana 
or System of Thought in which Moksa lias not been held up as the Purusa- 
artha or supreme object of life. Nor does Moksa consist in the mere ces¬ 
sation of pain by means of medicine and the like. Hence that which is 
your conclusion, will also be ours.” To this the author replies : 

An opponent’s theory can be condemned by proof of one’s own 
theory, but not otherwise. It has been also said : 

stt cra> i 

fat it 

Where the same tlefoet exists in both, or where the rejection of both is equally im¬ 
material, thore one of them cannot bo selected for consuro, as regards the consideration 
of the particular subjoct in question.—6. 

Bh'Uya :—An objector may say : “ Let it be so that permanent 

cessation of pain cannot result from visible means. But it may result 
from invisible means, namely, religious performances, proscribed in the 
Veda,thero being such toxts of the Veda as ws dmw sm—Wo drank the 
Soma juice and we became immortal (Atharvaffiras Upanisat, 3). ” 
In that case, the author says : 

The meaning is that ’ A-visesah, ’ non-difference, only should be re¬ 
garded to exist, ‘ ubhayoh,’ in the case of both of them, that is, visible 
and invisible means, in respect of their not being the means of permanent 
cessation of pain, and in respect of their being the causes of what has 
been already stated, {i.c., temporary effects). The very same thing has 
been observed in the Karika : 

The means or practices taught in the Veda are similar to the visible ones ; for, they 
are atteudod with impurity, waste, and excess— (Samkhya-kdrika, Verse 2). 

* AnuiSravika,Anusbava means that which is heard from the Guru or 
preceptor, after recital by him, that is, the Veda ; Anmiravika means sacri¬ 
fices and so forth enjoined in it. The meaning is that these scriptural 
means are, like the visible ones, admixed with impurity, i. e., sins due to 
killing, etc., and possess the characteristic of producing perishable as well 
aa superfluous results. 

As objector may argue(Killing in a sacrifice is lawful, being en¬ 
joined in the Veda, and) the significance of an injunction consists in the 
form of (conduct in accordanco to it; being the means of realization of a 
good which is not followed by a greater evil, if, therefore, lawful killiug 
be productive of sin, the significance of the injunction would be difficult 
to maintain. 
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But we say that such is not the case. For, that part of the injunc¬ 
tion, viz., that conduct in accordance to it is not followed by a greater 
evil, is of this form that it is not productive of pain in addition to the 
pain immediately following the production of the good. Inasmuch as, 
therefore, the evil producible by lawful killing, immediately follows the 
production of the good, the above significance of the injunction remains 
unimpaired. Some, however, think that only killing other than lawful 
killing, is productive of sin. Bat the explanation is not correct, there 
being no reason for so curtailing the meaning (of the texts on the sinful¬ 
ness of killing). ft is also heard that Yudhisthira and others had to per¬ 
form penances in order to avert the evil consequences of having killed 
their kinsmen and of other acts of cruelty towards them, on the field of 
battle and elsewhere, even though, by their Svadharma , or dictates of 
their personal morality (as Ivsattriyas or deliverers from oppression), they 
were required, nay, compelled, to do so. There is, moreover, the observa¬ 
tion of Murkandeya : 

I shall, therefore, go away, my son (or sire), seeing that it is the receptacle of pain— 
that merits springing from Yeilie performances are rich in demerits, hence resembling a 
fruit hard to digest.—M&rkarnloya 1’nrSnn, X. 31. 

There is, of course, the text of the Vela: ?fn5«i: —Not 

killing any creature elsewhere than in sacred places (Chh. Upa., VJII. LXV. 
1 , S. B. II., Vol. Iff, Pt. H. p. 587). But it declares only that for¬ 
bearance from killing besides that which is lawful, is the means to the 
attainment of some good, but not also that in lawful killing there is 
absence of casuality towards the production of evil. More on this point 
may be looked for in the Yoga-Vartika. 

There are, again, texts of the Veda such as : 

Some attained immortality, not by action, nor by progeny, nor by wealth, but by 
renunciation.— (Kaivalya Upani&it, I. 2) ; 

Only by knowing Him, one can pass beyond Death ; there exists no other path for 
travelling—(Svotftsvatara Upa., III. 8), 

(On the other hand, it is also revealed in the Veda, that immortality 
can be attained by means of drinking the Soma juice, etc.) By reason of 
this obvious contradiction, which, otherwise, must necessarily appear in 
the Veda, immortality, attainable by means of drinking the Soma 
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etc., should be understood in a relative or secondary sense, on the autho¬ 
rity, for example, of the Visnu-Purana, which declares : 

Existence till the dissolution (Prulaya) of the Cosmic System, is called immortality, 
(Visnn-Purdna, II. viii. 90).—6. 

Bondage is not natiavL to Puru$a. 

h mrai u % i ^ n 

n Na, No. wraa: Svabliavatali, by nature. ^g*?t Baddhasya, of (one who is) 
in bondage, or confined, Moksa-sfidhana-upade^a-vidhil), obser¬ 

vance of instructions regarding the means for the attainment of Moksa or Release. 

7. Observance of instructions regarding the means 

for the attainment of Moksa (can-) not (be enjoined) in the 
case of one who is confined by nature.—7. 

Vfitti :—It may be asked whether instructions regarding the means 
for the attainment of Moksa refer to one who is confined by nature, or 
otherwise. So the author says : 

(Observance of instructions regarding the means for the attainment 
of Moksa does not refor to one who is confined by nature), because des¬ 
truction of natural condition will entail destruction of Svarupa, i.e,, the 
thing in itself. (vide Bhasya below), it has been also said : 

fifll i n 

There is no confinement or bondage by tlio nature of things, nor does the state 
of roleaso follow from its non-existence. Both of those, (Confinement and Release), 
being constituted by orror, have no real existence.—7. 

Blid^yt ,:—It has been thus established that ‘ visible’ (popular) and 
‘invisible’ (scriptural) means are not directly the means for the realis¬ 
ation of Purusa-artha or the (highest) object of desire. What then is the 
means for its realisation? lhe author will say that the means (required) 
is the knowledge of the Viveka or distinction (between Purusa and Pra¬ 
krit). Now, it is only by way of rooting out the cause of pain, known as 
A-viveka or non-differeutiatiou between Purusa and Prakriti, that know¬ 
ledge of Viveka or their distinction becomes the means of the avoidance 
(of pain). With this in view, by a minor section at the very beginning, 
the author shows, by the method of exhaustion, by the exclusion of all 
others, that A-viveka itself is the cause of the avoidable (i.e., pain): 
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Permanent cessation of pain having been already declared to possess 
the characteristic of Moksa, Bandha here means nothing but connection 
or association with pain. 

It, Bondage, does not possess the characteristic of being natural, 
as described below, to the Purusa, inasmuch as ‘ Vidhih, ’ observance or 
performance, * Sadhana-upade&isya,’ that is, of Vedic precepts regarding 
the means to be employed, Mo k say a, for the purpose of release, of one 
who is confined by nature, is not possible for those who are enjoined in 
this behalf. For, the release, i.e., separation, of fire from its natural hot¬ 
ness is not possible, because that which is natural to a tiling, is co-exist¬ 
ent with the thing itself. Such is the meaning. 

Accordingly it lias been declared in the l^vara-Gita: 

Were the Self, by nature, impure, untransparont, mutable, verily Release would 
not accrue to it even by hundreds of ro-births.—KOrina-Puraua, II. ii, 12. 

One thing is said to be natural to another, when, the former exist¬ 
ing, no delay occurs in the production of the latter, from delay (in the 
appearance) of the cause. Such is the definition of the characteristic of 
being natural. 

An objector may interpose that there can be no doubt at all that 
pain is natural, as there is the incidence or possibility of constant expe¬ 
rience of it. But this is not so. For, although pain is inborn to, or of 
the very nature of, the Chitta or the mind, for the reason that the latter 
is essentially constituted by the threefold Gunas or elements of Prakpti, 
yet, as there is not constant experience of pain in consequence of the 
overwhelming preponderance of Sattva or the element of stability in the 
Prakpti, so the non-experience of it is possible for the Self also. Further¬ 
more, the Bauddhas who maintain that pain is inborn to the Ghitta or 
mind, make a concession to the popular view that the Chitta or mind 
itself is the Self. 

Our opponent may urge: Now, that being so, (i.e., if Bondage 
does not by nature belong to the Self), let Moksa or Release result only 
from the annihilation of the Self. 

But we do not grant this. For,‘lam in bondage, I will be com¬ 
pletely released’—such states of mind clearly prove that Moksa or Release 
is the highest object of volition only in so far as it is co-e^tensive with 
Bondage.—7, 
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Bondage is not natural to Burma. —(contd). 

II \ ( q II 

Svabluivasya, of the nature of a thing, wwfena Ana-apftyitvat, on 
account of the undecaying-ness, imchangeableness, or permanence, 
An-anustliana-laksajjam, characterised by non-performance, Apranmpyain, 

irrelevancy, unathoritativeness. 

8. (Were Purusa confined by nature), because the 
nature of a tiling is unchangeable, (the instructions laid 
down in the Sastras for the attainment of Release), would 
bo conspicuous by non-performance, and, therefore, irrele¬ 
vant and unauthoritative.—8. 

Vritti :—The author only strengthens the argument of the preceding 
aphorism: 

Whereas confinement or bondage which had an eternal nature, could 
not be dissolved, performance for the sake of its destruction would be, 
therefore, impossible. — 8 . 

BJuisya: — (Pdrva-palisa). “Let there be non-performance, what 
does it matter?” To this the author replies: 

(Were bondage a part of the Purusa’s nature), the nature of a 
thing being co-eval with the existence of the thing itself, there could be 
no Release. Consequently, the teachings of the Veda for the attainment 
of Release, would not be carried Into practice. And being thus charac¬ 
terised by non-perfurinance, they would be irrelevant or unauthoritative.—8. 

Above continued. 

* u \ i s. u 

^Na, no, A (im)-sakya (possible)-upadesa-(instruction)-vidhih, 

precept containing instruction for the impossible. IJpadisto, were (it) 

instructed. Api, even, An (non)-upadesab (instruction), non-instruction. 

9. There can be no precept (in the Veda and other 
authoritative writings) imparting instruction for the attain¬ 
ment of that which is impossible. Were even (such attain¬ 
ment) instructed (in them), (the instruction would be) no 
instruction.—9. 

Vritti: —It may be argued that someone, for the sake of deception, 
may instruct something impossible, as, e.g., the presence of a hundred 
elephants on the tip of the finger. Accordingly the author says : 

The meaning of the aphorism is clear.—9, 
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Bhasya :—To those who would contend that the practical obser¬ 
vance of those precepts will follow by virtue of their being revealed 
texts, the author says : 

It is not possible to carry into practice an instruction for a ‘ fruit-’ 
or result which is incapable of attainment. For, ‘ Upadiste api,’ were 
even some means laid down (in a precept) for an impossible end, that 
(precept) would really be no instruction at all, but merely the semblance 
of an instruction, according to the maxim that even the Veda cannot 
teach that which is contrary to reality.—9. 

Bondage is not natural to L J iivu$u.—cont<l. 

Wre tf lit i ?° ii 

Mprevi-Sukla (whitc)-pata (elotli)-vat (like), like a piece of white cloth, 
iiisraa Bija (secd)-vat, like a seed. ^n-Cliet, if it is said. 

10. (One may argue that change of nature is obser¬ 
ved) as in the case of a piece of white cloth (when it is 
coloured otherwise) and as in the case of a seed (when it 
grows into a shoot or is burnt), (and that, therefore, there 
is nothing strange in the theory that Bondage is the 
natural state of Purusa, which, however, can be removed 
by appropriate means).--10.. 

Vritti The author apprehends an objection: 

Annihilation of nature also is observed, as of whiteness in a piece 
of cloth, by means of colouring matter, etc., and of a seed, through the 
growth of the shoot.—10. 

Bhasya :—At this place the author apprehends an objection : 

An objector may argue as follows : Annihilation of even that which 
is natural is observed. For example, the natural whiteness of a piece of 
white cloth is removed by means of some colouring matter, so also 
the natural sprouting power of a seed is destroyed by fire. Hence, as 
in the case of a piece of white cloth, and as also in the case of a seed, 
annihilation of natural bondage also is possible in the case of the 
Purusa. In the very same way, therefore, as in the case of the 
analogues, there is legitimate ground for instruction of means for its 
(of bondage) dissolution. —10. 
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Bondage not natural to Purusa —(contd.) 

?fTSSmtq^T: I \ I U U 

fcjakti (p owerj-udbhava (appearance, devclopment)-an (non)- 
udbhav&bhyam, by reason ot the development and envelopmentot power, n Na, no 
ircrfSt'nJsi:: A (im)-sakya (possible)-upadesalj (instruction), instruction for the 
impossible, 

JL1. By reason of the development and envelopment 
of power, there is no instruction for the impossible (in the 
instances cited). —11. 

Vritti :—The author concludes : 

An effect being existent prior to its appearance as such, the white¬ 
ness of the cloth is not destroyed, but is enveloped by the colouring 
matter, and is again developed after washing. (For the same reason), 
in consequence of the growth of the sprout also, the seed is not 
destroyed, but is enveloped or overpowered. Its re-appearance, however, 
is not observed, owing to the variety of things in nature.—11. 

Bhdiya '•—The author gives the solution : 

In the case of the given examples also, people do not give instruc¬ 
tion for the removal or annihilution of the A*>akya or impossible, that 
which is incapable of destruction, i-e., the natural. Why not ? 
^akti-udbhava-anudbbavabbyam, by reason of the development and enve¬ 
lopment of power. For, in the case of the two given examples, only the 
appearance and disappearance of whiteness, etc., take place, and not, 
on the contrary, the non-cxisteuco or annihilation of whiteness and of 
the sprouting power, seeing that whiteness and sprouting power again 
appear in the reddened or coloured cloth and fried seed, respectively, 
by means of the operations of the washerman, etc., in the one ease, 
and by the volition or will force of Yogins, in the other. Such is the 
import. 

Objection ;—Likewise let Release consist only in the disappearance 
of the power of pain in the Purusa (i.e., of the influence of pain upon 
the Purusa). 

Answer: —No; for the common experience of mankind as well as 
the authority of the Veda and the Smfiti prove that it is the absolute 
or permanent cessation of pain that is the (highest) object of desire, 
and not, on the contrary, the mere disappearance (of pain), as in the 
case of the instances cited. 

Moreover, the theory that Release consists in the mere disappearance 
of the power of pain, would entail non-(permanent) release, by making 
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development of power of pain again possible in the case of the released 
ones also, as in the case of fried seeds, by means of the will force, 
etc., of Yogi ns and of God. 

(Note, —A seed, for instance, does not really undergo a change of nature by 
burning. According to the S3mkhya theory of causation, all production is dovelopmont 
and all destruction is envelopment, so that the effect antecedently exists in the cause 
in an undeveloped form and the cause afterwards exists in tho effect in an enveloped 
form. Therefore, after burning, a seed still retains its power of sprouting as evidenc¬ 
ed by the fact that the Yogi ns, by willing, can make a burnt seed to sprout again. 
That being so, if a man instructs another to take away (for a time) the sprouting power 
of a seed, he does not instruct something impossible, as the act does not involve a 
ehange of nature. But this is not so in tho case of the Purusa. For Release or 
permanent removal of Bondage, Bondage, being ex-hij[tatheai the natural state of tho 
Purusa, Involves a change of nature which is impossible. Tho hypothosis, therefore 
must be abandoned)—11. 

Neither in Bondage a temporal stale. 

qr vermtoRi ^imr fairer n \ i ^ u 

Na,not. wr&mu: Ktilu (thne)-yoga (comiection)-fah (from), from connection with 
time, sorhm: Vyupinah, of the pervading, farvet Nilyaaya, of tho eternal. 

Sarva(all)-sambandhat (relation), on account of relation to all. 

12. (The bondage of the Purusa can-) not (be con¬ 
stituted) by connection with time, because (time which is) 
all-pervading and eternal, is related to all (Purusas, re¬ 
leased and unreleased).-—12. 

Vritti : —It may be contended that the Purusa may not be in bondage 
from nature, but that he will he in bondage by virtue of time. So the 
author says : 

The Purusa would have been so bound, did his connection with 
time sometimes exist and sometimes not exist. But this is not 
the case, because relation to all times is one of his upadhis or adjuncts, 
since he is eternal and all-pervading. 

(Note.— It will be observed that Aniruddha has taken tho words, * eternal’ and 
‘pervading’ as qualifying Purusa, whereas wo have, following Vijuana Bhik^u, applied 
them to time.) 

The sense of ‘relation to all times’ having bee u conveyed by the 
word, ‘eternal,’ the word, ‘pervading,’ has been stated simultaneously 
with the former, by reference to the next aphorism.—12. 

Bhasya :—After refuting the theory of Bondage from nature, the 
author refutes, by a group of aphorisms, the theory of Bondage from Nimit- 
tas, occasional causes or conditions. Were pain, on the other hand, 
occasional in the Purusa, it would not be capable of being rooted outby 

8 



32 SAMKIlYA-PRAV ACtl ANA-SOT RAM. 


knowledge and like other means, inasmuch as subtle pain, in the form 
of not-yet-come, {i.e., the possibility or potentiality of pain) would remain 
bo long as the substance in which it inheres, lasts. Having this in view, the 
author refutes the theory of occasional pain : 

Nor is the Bondage of the Purusa occasioned by connection with 
time. Why not? Because time, ' all-pervading and eternal, by the 
determination or delimitation of everything, is connected with all 
Purusas, released and unreleased, and the determination of everything 
by time will entail the Bondage of all Purugas at all times, (so that Release 
would be impossible). 

In this sectiou the conditional, occasional, or instrumental causality 
of time, space, action, and the like is not confuted, because it is es¬ 
tablished by the Veda, Smriti, and argument. But that which is denoted 
by Naimittikatva, occasionality, that is, the characteristic of being pro¬ 
duced by an occasion, condition, or instrument, as in the case of colour, 
etc., produced by burning (vide Kanada Sutram, VII. i. 6, S. B. H., Vol. 
VI, p. 212)—the same is forbidden in the case of-Bondage, in consequence 
of the admission of the accidental nature of Bondage so far as Purusa is 
concerned. 

Objection : Even in the theory that Bondage is occasioned or con¬ 
ditioned by time, etc., gradation or dilTerence of status (as released and 
unreleased Pnrusas) can be accounted for by the presence and absence 
of other contributory causes. 

Answer : In that case, it is proper for the sake of simplicity, to 
refer Bondage to t hat contributory alone, that is, that conjunction which 
taking place, Bondage must necessarily be caused, since there is no harm 
in the use of Bondage, with regard to the Purusa, in an accidental, 
transferred, or derivative sense. 

Thus there is an end of the theory of the occasional or conditional 
nature of pain.—12. 

Nor is Bondage a spatial stale, 

* n ? i ^ » 

i Na, not. Desa (space)-yoga (connection)-tab (from), from con¬ 

nection with space. Api, again, wira Asmat, for the same (reason). 

13. Nor, again, (is Bondage constituted) by connec¬ 
tion with space, for the same (reason as given above).—13. 

Vfitti :—May not the Purusa be in bondage by virtue of space ? 
To this the author replies : 
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(It cannot be so), because Purusa, eternal and infinite as lie is, lias 
connection with all space.—13. 

Bhdsya :—-Nor does Bondage result from connection with, space. 
Why not ? ‘Asm&t,’ owing to the same, as stated in the preceding 
aphorism, (objectionable) connection with all Purusas released and un¬ 
released. The import is that the theory would entail the bondage of even 
the released Purusa.—13. 

Nor does Bondage result from embodiment. 

Jirawral snierrs awr: ii % i it 

*i Na, not. wwi: Avastatah, from, location, situation, environment, organisation, 
or circumstances, Delia (body)-dharma (property)-tvat, being a property 

of the body, nwr: Tasyah, its, of the environment. 

.14. Nor is Bondage constituted by organisation, the 
latter being the property of the body.—14. 

Vritti: —Now, to meet the suggestion whether the Purusa may not 
be bound from organisation or circumstances, the author says : 

‘Tasyah’ means ‘of circumstances.’ ‘ Deha-dharmatvftt’ is indica¬ 
tive; the ultimate significance is (that the reason why the Purusa cannot 
be bound by organisation or circumstances is) that (the Purusa) undergoes 
no change or transformation.—14. 

BhUsya :—‘ A vast ha, ’ consists in the form of the body described as 
the appearance of a particular Samghata, organisation or embodiment. 
The bondage of the Purusa does not result from ‘ avastha ’ or embodi¬ 
ment as an occasional or instrumental cause. Why not ? Because 
‘ avastha’ is a property of the body, that is to say, a property of an 
iusontient object. The application of the property of one object as 
directly causing bondage in a different object, would be too wide, and 
would entail the bondage of the released ones also.—14. 

Above continued. 

ffrT II \ | * * || 

” re f : Asartgaff, free from all attachment or association, detached, wi A yam, 
this, he. 3 ^: Purusa, Self, tfn Iti, because. 

15. (Embodiment cannot be a property of the Purusa), 
because he, the Purusa, is free from all association.—15. 

Vritti: May not organisation be a property of the Self also? To 
the author replies ; 
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(It cannot be), as, in that case, the Srnti, jw:, he, the Purusa, 
is free from all attachment. (Brill-A ran Upa. IV. iii. 15), would be 
contradicted.—15. 

Bhdyya :—But, it may be asked, what is the objection to ‘ avastha,’ 
organisation or embodiment, being a property of the Purusa ? To this 
the author replies : 

The word, ‘iti,’ gives the reason. This aphorism should be read 
with the preceding one : thus, the Purusa being free from all association 
or attachment, ‘ avastha,’ organisation or embodiment, must be a proper¬ 
ty of the body alone. The purport of the aphorism is that to admit change 
or transformation in the shape of ‘ avastha ’ or embodiment, in the case 
of the Purusa, would entail that the Purusa possesses association or attach¬ 
ment which may be here described as conjunction with the cause of 
that change or transformation. 

That the Purusa is free from all attachment is proved by the 
Sruti : 

Whatever he sees here, cannot cuter into him, for, he, the Purusa, is free from all 
attachment.— (Bfihad Aranyaka Upauisat, IV. iii. 15;, 

Saftga, again, is not mere conjunction or connection. For, it has 
been stated above that the Purusa has connection or conjunction with time 
and space. Tt. is also learnt from the Veda and Sinriti that the freedom of 
the lotus leaf from attachment with the water resting on it is an example 
of the Purusa’s freedom from all attachment.--15. 




Nor does Bondage result from karma. 



il % l H ii 


Na, not. Karrnapa, by action, spwkmi; Anya (anothcr)-dliarma 

(property)-tvat (being), being the property of a different object. wfwratii': Ati 
(over)-prasakteh (implication), going too far, being too wide. ^ Clia, and, also. 

16. Nor (is the Purusa bound) by action, because 
(action) is the property of a different object, and also 
because (the argument) is too wide.—16. 

Vritti :—The author shows the defect in the suggestion that the 
Purusa may be in bondage by virtue of action ; 

The Self being void of Gunas, states or modifications,action possesses 
the characteristic of being the property of tho Not-Self. If it be said 
that the Purusa will be bound by action, notwithstanding that the latter 
is the property of a different object; that would he improper: for (i) 
nothing can be deposited by the property of one thing in another, (ii) the 
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diversity in the universe would not bo explained, and (iii) the argument 
would be too wide, inasmuch as, in the absence of (the effect of) the 
distinction of other-ness, it would entail the bondage of the released 
Selves also.—16. 

Bhd$ya :—Bondage does not certainly accrue to the Purusa by means 
of action, prescribed and prohibited, Anya-dharma-tvat, because actions are 
the property of the Not-Self. For, the theory of the bondage of one being 
immediately caused by the property of another, would entail the bondage 
of the released Purusa also. Thinking that it may be argued that this 
defect will not arise if we admit that Bondage is caused by the action 
of the respective Upadhis or adjuncts of the Purusas, the author gives 
another reason in the words, ‘ Ati-prasakteh cha,’ which mean that the 
theory of bondage by the action of the Opadhis would entail bondage in 
the form of conjunction or incidence of pain during Pralaya or dissolution 
of the cosmic system, and such other times. The supposition of the 
continuance of pain during Pralaya, in consequence of the continuance 
of other contributory causes, lias been already controverted in the aphorism 
(1H ante) beginning with ‘ Na kala-yoga.’—16. 

Above continued. 

ftfwtpirj'wffr: Vicliitra (diverse )-bhoga (experience)-an (non)-upapattih (proof, 
explanation), possibility of diverse experience, Anya (another)-dharma 

(property)-tve, (that which produces action in one thing), being the property of 
another thing. This is according to the Vfitti of Aniruddha. Vijuftna-Bkiksu 
interprets the terms as meaning, (bondage in the form of conjunction or incidence 
of pain) being the property of another thing, 

17. Were it the property of a different thing, diver¬ 
sity of (worldly) experience would not be explained.—17. 

Vritti : — The author points out another defect ; 

Some people, it is observed, enjoy pleasure, while others suffer pain. 
Nor is it the case that in the beginningless Sarpsara, stream of transmigra¬ 
tion, neither action which is the source of pleasure, nor action which is 
the source of pain, has beeu performed by a single individual. Did the 
property of one produce chauge in another, all would either enjoy plea¬ 
sure or suffer pain.—17. 

Btuhya It Tnay be objected: It is well known that pain is a 
property of the Ohitta, the mind or intellect. In compliance, therefore, 
with the rule that action appears in the same substratum where that 
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which produces tlie action resides, let also bondage in the form of 
conjunction or incidence of pain be of the Chitta or intellect, alone Why 
do you suppose the bondage of the Purusa also ? 

Apprehending this, the author says: 

Tf bondage in the form of conjunction or incidence of pain wore 
the property of the Chitta or intellect alone, diversity of (worldly) expe¬ 
rience would not be explained. • For, if the experience of the Purusa 
described as Duhkha-saksiitk&ra or the presentation of pain to the senses, 
be admitted, even in the absence of conjunction or incidence of pain, 
then, there remaining nothing to govern or determine the experience of 
pain, etc., the pain, etc., of all the Purusas will become the object of 
experience of all the Purusas. And consequently diversity of experience, 
such as, for example, “He is the experience!- of pain,” “ He is the expe- 
riencer of pleasure,” and so on, will not be explained or justified. This 
is the meaning. Therefore, for the sake of the proof or explanation of 
diversity of experience, bondage in the form of conjunction of pain, etc,, 
should be admitted in the Purusa also, (by the characteristic of its being 
the determinant of, or) as determining experience. 

And this conjunction of pain in the Purusa, is, as has been already 
stated, merely of the form of a reflection, and the reflection is only of 
the Vritti or function of one’s own Up/idhi or adjunct, (•/.<?., of the states 
of consciousness). Hence the experience of all pains does not fall to the 
lot of all men. Such is the purport. 

The above conclusion follows from the following passage in the 
Commentary on the Yoga Aphorisms : 

53: 

The beginningleae relation of tlio Purusa (to the Chitta or intellect), namely, the 
relation of the thing owned and the owner of it, is the cause of (tho Purusa’s) knowing the 
function of the Chitta. 

And the ownership of the Purusa in the Chitta or intellect consists 
in its possession of the VasanA, tendency, sub-conscious latency, persis¬ 
tence, or potentiality, of its own function which has been experienced by 
the Purusa. Tho declaration in the Vedas and Smritis, however, that 
Bondage and Release appertain to the Chitta or intellect alone, and not 
to the Purusa, should be understood by reference to Bondage in the 
ultimate or transcendental sense, namely Bondage constituted by conjunc¬ 
tion of pain in the form of a reflecting disc.—17. 

(IVotr,—The substaneo of bondage is in the Chitta or intellect wlfllo its shadow faljq 
on tho Purusa.) 
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Nor is Bondage due to Prakriti. 



II \ | $>q || 


Prakfiti-iiibandlianal, from Prakriti as the cause, Chet, if, is 
it? «r Na, no. iron: Tasyah, her- wv Api, also, mvfii'wrt Paratantryam, subjection, 
dependence. 

18. Does Bondage result from Prakriti as its cause? 
No, because Prakriti herself is not autonomous.—18. 

Vfitti :—It may be said that Prakriti will be the determinant in 
the matter of the production of change in one thing by the property of 
another thing, that is to say, that Bondage will accrue to that Purusa 
towards whom she will be inclined or active, or move. Hence the author 


says: 

Prakjiti also is all-pervading, and consequently there can be no 
distinction or peculiarity of her connection with all the Purusas. (She 
cannot, therefore, he the determinant, and) there can be no determination 
or uniformity without the help of action. Hence she too is dependent 
on action. And the defect in that case lias been pointed out {vide 16 
ante). —18. 

Bhct^ya ;—The author rejects the theory that Prakriti is the direct 
cause of Bondage : 

But cannot Bondage follow from Prakriti as its cause? No Be¬ 
cause, in being a cause of Bondage, she also is, as will be shown in the 
sequel, dependent on conjunction. If it be contended that she may be 
the cause of Bondage even without the help of particular conjunctions, 
then it. will entail (the existence of) pain and Bondage even during the 
state of Pralaya or dissolution, etc. This is the meaning. 

Where the reading is, Prakjit-nibandliana diet, there the meaning 
(or rather construction) is, 1 if Bouduge have Prakriti as its cause.’—18. 


Bondage, in the form of reflection of pain, accrues to Purusa from 
connection with Prakriti. 

h II » 1II 

* Na, not. Nitya (eternal)-suddka (pure)-buddha (enlight¬ 

ened )-mukta (released,'-svabhava (nature'-sya, of him who is by nature, eternal, 
and eternally pure, enlightened, and released, Tat-yogah, conjunction of 

that, i.e., Bondage, Tat-yogat-fite, without the conjunction of that, i.e., 

Prakriti. 

19. Without the conjunction of Prakriti, (there can 
be) no conjunction of Bondage in the Purusa who is, by 
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nature, Eternal, and eternally Pure, Enlightened, and Un¬ 
confined.—19. 

Vritti :—If there be no bondage of the Purusa caused by Prakfiti, 
etc., and if, again, there be no bondage by nature also, then the teaching 
of a Moksa-Sastra, Lessons on Release, will be fruitless. In reply to this 
possible objection, the author says: 

Suddha means not attached or adhering to the Gunas, states or 
modifications (of Prakriti). Buddha means transparent. Tat-yogah means 
conjunction of bondage. Tat-yogat-pite means without the conjunction 
of Prakriti. Bondage can never accrue to the Self without A-viveka or 
non-discrimination between the Self and the Not-Self. But, on the other 
band, that which arises from A-viveka or non-discrimination is (not actual 
bondage, but) the Abhimana, sense or idea, that one is in bondage. And 
this (wrong notion) should be certainly removed by the teaching of the 
&astra.—19. 

Bh&ftja :—Prakfiti, then, in order to be the cause of bondage, is 
dependent on a particular (vide below) conjunction. It is, therefore, from 
the self-same species of conjunction that Anp&dhika (duo to Upiidhi), 
reflectional, shadowy, adventitious, accidentia), bondage results, like the 
hotness of water from the conjunction of fire. The author establishes 
the above conclusion of his own system, in this very context, in the 
middle of his criticism of the theories of different thinkers. 

Therefore, Tat-yogat-rite, without the conjunction of Prakriti, Purusa’s 
' tat-yogah,’ association with bondage, does not exist. In fact, it is this 
(conjunction of Prakriti) that constitutes bondage. This roundabout 
statement, by means of two negatives, has been made for the purpose of ob¬ 
taining the shadow-like, adventitious, or super-imposed character of Bond¬ 
age. For, if Bondage were the effect of the conjunction of Prakriti, like 
colour produced by burning (vide Kanada-Sutram, VI]. 1. 6, S. B. H., Vol. 
vi, p. 212), then similarly to that also, it would continue even after the 
disjunction of Prakriti. Nor should it be supposed that the moment next 
to that iu which pain is produced, and such other things will be the cause 
of the destruction of pain, as we have not made this supposition, seeing that 
the destruction of pain is explained or accounted for by the destruction of its 
cause alone, on the supposition that the destruction of the cause produces 
destruction of the effect. For, Vritti, function, activity, or modification, (of 
the chitta or intellect), is the material cause of pain, etc. Therefore, as in 
the case of the flame of a candle, destruction of pain, desire, and other pro¬ 
perties or products of the Vritti (or activity of the chitta or intellect) becomes 
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possible entirely by means of tbe speedy destructibility of theVpitti which 
breaks down, in a moment. Hence, non-existence of Bondage being conse¬ 
quent on (the non-existence of conjunction, i.c.) disjunction of Prakriti. 
Bondage is merely Anpadhika, (ideal as opposed to real), accidental or ad¬ 
ventitious or reflectionai, and neither natural nor occasional (i. e., produced 
by instrumental causes or the necessary conditions as distinguished from 
the principal cause). 

In like manner, it is also the effect of this indirect statement that 
the immediate means of the avoidance of pain is the dissolution of the 
conjunction of Prakriti, and nothing else. So also says the Smriti: 

cTOT * ftrafrT || 

As a liouso attacliod to another, burning, house, is saved by dividing it off from the 
burning one, so lie (Purusa), being separated from Prakriti, the mother of all faults, does 
not come to grief.—(Source not traced.) 

Thinkers of the VaWosika School labour under the mistake that 
conjunction of pain is (not ideal but real, i.c.) ultimately true. In order 
that a similar mistake may not crop up hero, the author declares Nitya, 
etc. As conjunction of redness does not take place in the crystal which 
is naturally pure, (i.e., white), without the conjunction of the China rose, 
in the very same way, there being no possibility of the existence of pain, 
etc., by themselves, conjunction of pain cannot take place in the Purusa 
who is, by nature, eternally pure, etc., without the conjunction of Upadln 
or adjunct or super-imponeut. That is the meaning. So it has been de¬ 
clared in the vSaura Purana : 

it 

For, as tire pure crystal is observed by people to bo reel on account of the super- 
imposition laid on it by some red colouring matter, etc., so is tlic great Purusa. 

Eternality consists in not being limited by time. The characteristic 
of being, by nature, pure, etc., also denotes eternal purity, etc. Therein, 
eternal purity means constant freedom from virtue and vice. Eternal 
enlightenment denotes possession of the form of inextinguishable sentiency. 
The being eternally released, i.e., eternal freedom, denotes the character¬ 
istic of never being in conjunction with ultimately true, /. e., real, pain. 
Conjunction of pain in the form of reflection, however, is not-ultimately- 
true, i. e ,, not-real or ideal, bondage. This is the import. 

As regards the eternal purity, etc., of the Self, there is the Sruti: 

wmit fro: gsrt gap ftrgfwEr i 

This Self is purely Existent, Eternal, Parc, Enlightened, True, Free, Stainless, Uni¬ 
versal, otc. (Nrisimha-Uttara-T&panI Upanisat, 11. ix. 9). 

9 
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Objection :—But this being a Manana Sustra, rational or intellectual 
science, reasons also must be given in support of the conclusion that the 
Self is eternal, etc. 

Answer : —Quite so : By the expression ‘ Na tat-yogah tat-yogat jite,’ 
reasons have been certainly advanced in proof of the eternal purity, etc., 
of the Self. Thus, eternality, universality, and other characteristics have 
been completely established in the Self in Bandanas or Systems of Thought 
like Nyaya, etc. (vide Kanada Sutram, 111. ii. 5 and Vll. i. 22, S. B. XJ., 
Vol. vi, pp. xxv, 131 and 22V). Now, the Self beiug eternal and univer¬ 
sal, there must exist some cause without which it can have no conjunction 
with pain and all other similar changes or disorders. That cause is, by 
common consent, no other than the Antah-karana or inner sense. Nor the 
sake of simplicity, therefore, Antah-karana or the inner sense itself should 
be properly regarded as being the only material cause of pain and 
other disorders. There is also another reason, namely, the concomitant 
variation of the Antah-karana or inner sense with regard to all changes or 
disorders (that is to say, that the activity of the Antah-karana is invariably 
present where there is any change, and is invariably absent where there 
is no change). In the case, again, of intra-organic changes or disorders, 
it will not be reasonable to suppose instrumental causality (or causality as 
a necessary condition) for the Manas or intellect, and material causality 
for the Self, since the supposition of two causes will involve superfluity. 

Objection : —That the Self is the material cause of (pain and other) 
changes, is proved from perception such as “ 1 feel pleasure,” “ 1 feel 
pain,” “ 1 do,” etc, 

Answer :—Such is not the case. For, these perceptions, falling as 
they do within the class of hundreds of mistakes such as “ 1 am fair in com¬ 
plexion,” etc., are not free from the apprehension of being invalid as means 
of proof, and accordingly carry less weight than the inference supported 
by the argument stated above. 

The hint may be given here that the reason for the view that the 
Self is pure consciousness will be stated in the sequel. 

The sense of this very aphorism has been declared in the Karika 

also. 

cW it 

Therefore, through proximity to him (sentient l'urusa), the insentient Lihga (i. e. 
Alahat, Ahamkara, Buddlii, Manas, and the Tau-matras) seems sentient; and, similarly, 
though agency or activity belongs to the Guyas (states or modifications of Prakjiti), tJu 
bystander (Puriisa who is indifferent or inactive) appears as the agent.—Samkhya-Karikfi 
o£ iavarakfisi.u, verso 20. 
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The mere expression, agency or to be agent, is indicative of all 
changes or disorders, such as to suffer pain, etc. 

In like manner, in the Yoga Aphorisms also, the sense of this very 
aphorism has been declared. Thus— 

.tufcg* 11 r ii n 

Conjunction of tho ster (l'urusa) and the seen (Mahat or llnddhi) is the cause of the 
avoidable (i.e., pain).—Yoga Sfttram, IT. 17. 8. H. H., Vol. IV., p. 121, 

Also in the Gita : 

sr^fcTwt % sr^%5TT^ pH; II K\ i il 

Por the Purusa, dwelling in Prakriti, experiences the Gunas, states or modifications, 
produced from Prakriti—Gita, XIII. 21. 

‘ Prakritisthah,’ dwelling in Prakriti, means being combined in Pra¬ 
kriti. Similarly in the Sruti also: 

Thoughtful men call the Self, combinod with tlio Senses or Powers of Cognition and 
Action and Manas, by the name, cxperioneer—Katha Upa,, 111. 4. 

Objection :—In the very same way as are time and the rest, conjunc¬ 
tion of Prakriti also is common to all Purusas released and unreleased. 
How can it, therefore, become the cause of Bondage ? 

Answer :—The objection does not arise. For, here the denotation of 
the word, Samyoga, conjunction, is exclusively or simply a particular form of 
the conjunction of Prakriti, reduced into, or appearing in, the form of 
individual Buddhis or Understandings or Reasons, which conjunction 
is otherwise designated as birth. In his commentary on the Yoga 
Aphorisms, the revered Vytisa has explained the term in the above sense. 
Moreover, it is only by reason of the function of Buddhi as the Upad hi or 
super-imponent that conjunction of pain takes place in the Purusa. 
Again, just like the Vaiifesika and other thinkers, it is desired also by 
ourselves that conjunction of the Antah-karana or inner sense, having 
the efFect of determining the power of causing experience (bhoga', 
possessed by conjunction of Buddhi, is different in kind from the latter 
conjunction. Consequently there is no implication of Bondage in 
dreamless sleep and such other states. On the other hand, the stream 
of whatever functions of the intellect it may be and its Samskara, 
impression, recept, or after-image, accompanied by the Vasana, sub-con¬ 
scious latency or persistence, of the function respectively experienced by 
the Purusas, is beginningless, and hence the continuity or uniformity 
of the relation of the thing owned and the owner of it (between Mahat 
and Purusa, vide Aphorism 17 above) is sustained, 
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Some, however, are of opinion that the hypothesis of conjunction 
between Prakriti and Purusa would necessarily involve transformation 
and attachment of the Purusa, and that, therefore, the denotation of the 
tvord, Yoga, in this place, is only A-viveka or non-discrimination, and not 
conjunction. But their opinion cannot he upheld. For, by the aphorism 
H^nhjsif^*ra(I. 55 post, q. v.), the author of the aphorisms will declare 
that A-viveka or non-discrimination is (not the same as, but really) 
the cause of Yoga, association or conjunction. Again, in the (Yoga) 
System of Patafjjali also, by tlie two aphorisms : 

11 r i 11 

Samyoga or conjunction is the name given to the cause of tho knowledge of tho 
true nature—(of tho Purusa) as ho who experiences and (of Prakriti) as the object of 
experience)—of tho power of tho tiling oAvnod (Prakriti) and of tho power of tho owner 
of it (Purusa), (i. e„ perceptibility and poreipieucy respectively).—Yoga Sutraro, IT. 23, 

ctct ii r i n 

A-vidyit, Nescience, is tho cause thereof (t. of Samyoga or conjunction).—Yoga 
Sfltram, II. 21. S. B. IT. Vol. iv. p. 144. 

A-vidy& has been declared as being only the cause of conjunction. 
Moreover, were A-viveka (non-discrimination), in the from of absenco of 
Viveka or discrimination, the same .as Samyoga or conjunction, then Bhoga 
or experience, etc., would be entailed during Pralaya or dissolution, etc, 
also, by reason of the existence therein of tho conjunction of Prakriti 
and Purusa. To hold that conjunction consists in A-vivoka or non- 
discrimination in the form of false knoAvlcdgc, would involve a form of 
Atma-iisraya, (Self-dependence) i. c., the fallacy of arguing in a circle, 
inasmuch as conjunction of the Purusa and Prakriti is the cause of false 
knowledge, etc. (In the above passage of the oruti), therefore, Yoga (in 
‘ynktatn’) must denote something more than A-viveka or non-discrimi¬ 
nation. The same is nothing but Samyoga, conjunction or union, there 
being no reason for any other supposition. 

Samyoga or conjunction, again, is not the same as Parinftma, 
development or evolution, since avc speak of a thing as undergoing 
development or evolution only when sonic particular property, in addition 
to the general attributes of the class, is produced in it. Otherwise, 
the universality of the immutable (Purusa, etc.), in the form of omnipre¬ 
sence, would not bo proved or possible. Nor, again, does Safiga or 
attachment or association consist in mere Samyoga or conjunction, as it 
will be later on declared that it is Samyoga or conjunction which is the 
cause of Parindma or evolution, that is the denotation of the word, Safiga 
or attachment or association. 
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Objection : —But, still, how does temporary conjunction which is 
the origin of Mahat, etc., take place between Prakriti and Purusa both 
of whom are eternal ? 

Answer :—There is nothing impossible in this. For, Prakriti 
appears in the form of tho sum-total or collection of the three Gunas, 
states or modifications, conditioned as well as unconditioned, and thus 
production of conjunction with Purusa is possible by means of the 
limitation imposed by the conditioned or manifested Gunas. This 
conjunction of Prakriti and her perturbation (by which the Gunas are 
manifested) are proved by the Veda and the Smriti. And upon the 
same theme wo have elaborately discoursed in our Yoga-Vartika. 

There are, however, others who think that the conjunction of 
Purusa and Prakriti consists merely in their respective fitness as the 
enjoyer and tho enjoyable. But this too cannot be admitted; for, if 
fitness were eternal, it would be unreasonable to say that it could be 
terminated by knowledge. If it be non-eternal, then there is no harm 
in admitting Samyoga or conjunction, as the objection of entailing the 
characteristic of undergoing Parinama or evolution on the part of the 
Purusa, equally applies to both. Moreover, the view that fitness as tho 
enjoyer and the enjoyable constitutes the form of Samyoga or conjunction, 
has been nowhere declared in the aphorisms, etc., and is, therefore, 
unauthoritative. 

It follows, therefore, lhat only a particular form of conjunction is 
here intended by the author of the aphorisms as the cause of the 
avoidable. Thus the cause of Bondage, according to the author, is 
ascertained—Id. 

Nor is Bondage caused by A-vidyd. 

m » u 

*! Na, not. A-vidyft-tab, from A-vidya, i. e., non-existence of Vitlya 

or knowledge, Api, loo, again, srawn Avastuna, by an unreality, a non-entity. 
5p=vn%'ira Bandha-ayogat, on account of unfitness, non-adaptation, or impossibility of 
bondage. 

20. Nor (does Bondage result) from A-vidya also, 
because of the impossibility of Bondage by means of a non¬ 
entity.—20, 

Vvilti If it be asserted that Bondage will accrue to him (PuniRa) 
by means of A-vidya, so tlie author says: 

(It cannot). For, A-vidya denotes either tho antecedent non- 
existence of Vidya or knowledge or its consequent non-existence, ( i.e ., 
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either that knowledge has not yet been' acquired but that it may bo 
acquired afterwards, or that knowledge which was acquired, has been 
afterwards lost). And, either way, it is a non-entity. Nor is Bondage 
by means of a non-entity possible in the case of the Self which is an 
entity. It is, therefore, a mere form of speech, and no truth, to say 
that Bondage results by means of A-vidya.—20 

Bhdsya :—The causes of Bondage maintained by the unbelievers 
(Nastikas, i. e., those who say that it—God, Veda, etc.,—does not exist) 
also should be now refuted. Amongst them, a sect of the Bauddhas 
who hold the theory that the Self is a stream of temporary states of 
consciousness, as evidenced by the description or saying: 

•rafosrr Erwr* I 

The Viimyuka (Ifcuuhlha) (is lie) who holds the theory of non-duality, is armed 
with the ton, and is conversant about the six. — Amara-kosa I. i. (I) 9. 
argue as follows: There is no second, external, reality or entity, 
such as Pralqiti and so forth, whereby Bondage, real or rcfleetioiud, may 
take place through conjunction with it. But the mere continuity of 
succession of momentary states of consciousness is the reality, and it is 
without a second. All else is due to Samvfitti or obscurity. And Samvritti 
or obscurity is A-vidyA, described as false knowledge, from which alone 
results Bondage. Thus has it been declared by them : 

^fir<5frsfq ff i 

For, although the Self constating of Buddhi or Uouson or Understanding, is not 
different from acts or instances of Viparyasa or inversion of correct knowledge, yet it is 
observed as though possessing the distinction of the consciousness of that which 
is apprehended and the consciousness of that which apprehends. —Sarva-Darrfana- 
Satngraha.—(Ed. Ttibl, Tncl., p. 16.) 

Their opinion is first of all being disproved : 

The word, ‘ Api,’ also, 1ms been used by reference to time, etc. men¬ 
tioned above. From A-vidya also, there is no immediate possibility of 
Bondage. The A-vidya of the above non-dualists is also a non-entity, and 
hence no bondage can properly take place by means of it; for, the binding 
of any one with a rope seen in a dream has never been observed. This 
is the meaning. 

It cannot be asserted,that Bondage too is unreal ; as the author of 
the aphorisms himself will afterwards show that it is not, and also be¬ 
cause the theory that Bondage is unreal, would bo in conflict with the 
admission or concession that, subsequent to the learning of the theory of 
the non-dualism of consciousness or idealistic monism, practice of Yoga or 
holy communion should be resorted to for the annihilation of Bondage, 




45 


BOOK I, tidTRA 21, 22. 


inasmuch as it is not probable or reasonable that men should observe 
the practices subsidiary to Yoga, which can be done with great hardship, 
when in consequence of the teaching of the unreality of Bondage, there 
can remain no doubt that the fruit or result, called annihilation of 
Bondage, is already accomplished.—20. 

Nor is Bondage caused by A-vidyd. A-vklyd cannot bean entity. 

II % I \% \\ 

Vastu-tve, in the ease of the reality of A-vidya. Siddhunta 

(tenet)-hanih (loss, abandonment), abandonment of the tenet, A-vidya is a 
non-entity. 

21. If the reality (of A-vidya be asserted by the 
nionist, then there is) abandonment of (his) tenet.—21. 

Vvitli :—It may be said that A-vidya denotes something dilfcrcnl 
from Vidya or knowledge, and is, as such, an entity. So the author lays 
down : 

In our view, A-vidya certainly possesses the form of that which 
exists. Consequently, there being no destruction of it, there is no 
Release. The A-vidya of the 11011 -dualists, on the contrary, is not 
transcendental or real. While the A-vidya of the dualists is beginningless 
and is an entity, and, therefore, on account of the impossibility of its 
destruction, the teaching of the annihilation of Bondage is useless.—21. 

Bhiutya :—If, on the other hand, the reality of A-vidya be admitted, 
then there will be abandonment of the 11011 -reality or non-existent character 
of A-vidya already admitted or advanced by the monist himself. This is 
the meaning.—21. 

Above continued. 

n \ i rr ii 

fonaraffirefb: Vijatiya (heterogeneous)-d vaila (duality)-apattih (entailment), 
entailment of duality through there being an entity of a different kind, v Cha 
also. 

22. (On the assumption of the reality of A-vidya, 
there would be) entailment of duality by means of a 
heterogeneous second.—22. 

Vritti :—The author points out another defect in the theory of tht 
reality of A-vidya : 

Were A-vidya existent as an entity, and bcginniugless, it would be, 
like the Self, eternal. It being different from the Self, the duality con¬ 
stituted by it would be heterogeneous duality.—22. 
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Bhazya: —Moreover, if the reality of A-vidya be assumed, there 
will be then involved a second entity different in kind from the succes¬ 
sion of momentary states of consciousness, which is not desired by you 
( i.e the monista). This is the meaning. 

The adjective, heterogeneous, has been used in view of the possible 
reply, (in case homogeneous duality were also raised as a point in objec¬ 
tion), that, owing to the infinity of the individuals falling within (and 
making up) the stream of consciousness, homogeneous duality is certainly 
desired. 


Objection : — Well, but A-vidya also being a species of knowledge, 
how can there arise heterogeneous duality by means of A-vidya also? 

A nswer :—The objection cannot stand. For, A-vidya which is a form 
of knowledge, is subsequent to Bondage, whereas it is only A-vidva in the 
form of YTisaua or acquired tendency of the Self, that is recognised by 
them ( the non-dualists) as the cause of Bondage. And Vasaua is certainly 
different in kind from knowledge. 

The mistake must not he committed that by these aphorisms the 
tenet of the Vedanta System is confuted, inasmuch as it has not been 
declared therein, even by a solitary aphorism, that Bondage results from 
mere A-vidya. Moreover, oven in the ease of the reality of A-vidya and 
the like, there is no contradiction of the non-duality characterised as non¬ 
division or non-differentiation, which is intended in the Brahma-Mimamsa, 
by such aphorisms as — 


(Thcro is) 11011 -division (of Brahman into many), (as follows) from the declaration (of 
the Yeda).—Vedanta Kutram, IV. II. 10, (S. B. H., Vol. V, p. 717). 

As regards, however, the modern doctrine of Maya or limitation, 
preached by the so-called Vedanta thinkers, of which the characteristic 
mark is in evidence in this context, the author’s remarks quite properly 
apply to them also, because they form a sub-division of the (Bauddha) 
Vijnanavadins or idealists, as wc learn from the traditions of the sayings 
of Siva in the Padma-Purana beginning with : 

stsgsr* IrngrR ^ I 
wfcr a rs puAftp ur n 

In the Kali Age, O Devi, the system of nou-existonoe, namely, the doctrine of Maya, 
which is merely Buddhism in disguise, has been declared by no other than myself in the 
form of a Brahmana. 

The doctrine of Maya, however, is not a tenet of the Vedanta System 
as we learn from the concluding words of Siva : 
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That great system, the doctrino of Maya, containing the truths of the Veda, but not 
supported by the Veda. 

The Maya-vadins (those who hold the doctrine of Maya) are not 
directly attacked here, as, in that case, the use of the adjective, heterogene¬ 
ous, would be meaningless, inasmuch as in the doctrine of Maya 
homogeneous duality also is not recognised In this section, therefore, 
only the explanation of the cause of Bondage, given by the Vijinina-vadins 
or idealists, is directly refuted. It should be understood that, by the self¬ 
same method (of reasoning), the view of the moderns, the disguised 
Bauddhas, i. e., the Maya-vadins also, that an insignificant thing like 
mere A-vidya is the cause of Bondage, is refuted. 

In our view, on the other hand, A-vidya, of coarse, lacks transcen¬ 
dental or ultimate reality in the form of immutability and eternality, but 
it possesses as much reality as a water-pot, etc., and, therefore, there is 
no opening for the impediment or objection stated above in respect of 
its being the cause of Bondage by means of the conjunction to be de¬ 
clared in the sequel. Similarly, in the view of the Yoga and also in the 
view of the Brahina-MJmfunsd Darslaua.— 22. 

Above continued. 

ii % i ^ ii 

RreibWfqt Viruddha-(contradiclory)-ubhaya (botk)-riipa (form), possessing the 
form of both the contradictories, i.e., the real and the unreal. Sa Chet, if it be 
assumed. 

23. If it be assumed that A-vidya possesses the form of 
both the contradictories (i.e., is both real and unreal).—23. 

Vfitti :—Well, such will bo the fate of other predicables, but 
A-vidya which is real and begiuningless, will be also perishable, in our 
theory. The author states the above argument of the opponent: — 

‘ Viruddha-ubhaya-rupV possessing mutually contradictory forms, 
that is, although (A-vidya) is boginningless, yet, inasmuch as it undergoes 
annihilation, it also possesses the form of antecedent non-existence, (like 
things which have a beginning).—23. 

Tika of Veddntin Mahddeva : An objection is apprehended: A- 
vklya is not real or existent, wherefrom duality of dissimilar things might 
result, nor is it unreal or non-existent, as its effects are observed. On the 
other hand, therefore, it possesses both real and unreal forms. 

BM§ya :—(The author) apprehends (an objection): 

It may be asserted by the objector that A-vidya should be conceived 
as possessing exclusively the form either of the two which are contradictory 
10 
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to each other, viz., the real and the unreal, or of that which is different 
from the real and the unreal, and that consequently there is no harm 
of (the theory of) transcendental non-duality. Such is the meaning of the 
aphorism. The author himself will, however, afterwards declare that 
the fabric of creation is both real and unreal. But there reality and 
unreality, in the form or sense of manifested ness and unmanifested ness, are 
not really contradictory to each other. This is indicated by the inclusion 
of the word, Viruddha (contradictory', in the aphorism.—23. 

Above continued. 

*7 II \ I *3 tl 

* Na, not. Tadjik (such)-padfirflia (thing)-a (non)-pratiteb 

(perception, observation), because of the non-observation of such a thing. 

24. (It can-) not, because of the non-observation of 
sucli a tiling.—24. 

Vritti :—The author gives the reply : 

Such a thing (as is both real and unreal) has never been observ¬ 
ed by any man whatever in any place.—24. 

Bh&ijya :—-The author removes the above apprehension : 

(The sense is) quite clear. Moreover, were A-vidya the direct cause 
of Bondage described as connection with, or liability to, pain, then there 
will he left no possibility of the experience of Prarabdha or operative 
Adri§tam after the annihilation of A-vidya by means of knowledge, in 
consequence of the destruction of the cause of the experience of pain, 
of which Bondage is a synonym. In our and other theories, however, 
this is no defect, for, (we maintain), A-vidya, Karma or moral conduct, 
and the like become causes of Bondage by way of (establishing) conjunction 
(of soul with body). And the conjunction (of body and soul) described 
as birth (vide Ivanada Sutram, VI. ii, 16, S. B. It., Vol. vi, page 207) does 
not pass away except ou the termination of Prarabdha or operative 
Ad r 1st am.—24. 

(NotePrarabdha : Karma or Merits and Demerits are divided as past and future. 
The former, i.e., consequent-,os of action which have been already acquired, are further 
divided as Saiichita, stored up, and Prarabdha, operative. Saucliita Karma is that the 
experience of which has not yot begun. Prarabdha is that Karma for tho experience of 
tlio consequences whereof tho prosent birth has taken place. The future or Agarni Karma 
is that which will be afterwards acquired). 

Above continued. 

^ sui qg ’ WT s m fost m i « n 

Na, not. Vayam, we. Sat (sjx)-padartha (predicable)-vfUii- 

ualj (holding the theory), those who hold the theory of the six predicables. 
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^ilfwf^rn Vaisesika (the Vaisesika school of thought)-Mi (othev)-vat (like), like the 
Vaisesika and other thinkers. 

25. We do not hold the theory of Six Predicables, 
like the Vaisesika and other thinkers (vide Kanada Sutram, 
I. i. 4, S. B. H., Vol. vi, page 8, Gautama Sutram, I. i. 1, S. 
B. H., Vol. viii, page 1).—25. 

Vrilli: —Our opponent may ask : If this be your argument, where 
will Prakfiti, etc., enter, when they are essentially different from the Six 
Predicables? So, with reference to it, the author says: 

(The meaning is) clear. - 25. 

Note .—The word, Adi, refers to the Ny&ya School who teach the theory of Sixteen 
Prcdicablea .—Veduutin Maha darn. 

Bh&sija :—The author further apprehends: 

Well, like the Vaisfesika and other Asti lea or orthodox philosophers, 
we do riot hold the theory that Predicables arc constant in number, e.g,, 
six, sixteen, and so on. Hence a predicable which embraces the nature 
of both tire real and the unreal, or which is different from both, for ex¬ 
ample, A-vidyA, should be admitted by us, although it may remain 
unobserved. This is the import.—25. 

Above continued. 

u t i H u 

<aRjrar^ A (in)-niyata (constant)-tve (ness), in tho case of the inconstancy or 
unlimitedness of the number of predieables, A pi, even, ’i Na, not. 

A (un)-yautikasya (reasonable), of that which is unreasonable, wra: Samgralmh, 
inclusion. 'a*rar Anyatlul, otherwise. xrTtwfmrfqjrnrx’f Bala (children)-unmatta 
(madmen)-adi (and the like)-samatvam (ecjuality), equality with children and 
madmen and the like. 

26. Even in the case of the indefiniteness (of the 
number of predicables), inclusion of something illogical 
(can-) not (be allowed), (as), otherwise, we would come to the 
level of children and madmen and the like.—26. 

Vfitli :—If tho predicables are indefinite (in number), how, it may 
be asked, can we say that, there are twenty-five Principles ? Hence the 
author declares : 

We do not say that there are only six predicables, but we do not 
say that we do not admit even that which is established by valid 
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arguments. Otherwise, we shall be on the same fooling with children and 
madmen. So it has been said : 

5T H'Trrfct i 

mu* II 

Hugo giautfl do not verily drop from heaven, because an Apta, compteut or trust¬ 
worthy person, so says. Only sayings which are supported by roason, should be accepted 
by rae and others like yourself.—26. 

Bha^ya :—The author removes the above apprehension : 

Let there be no fixed rule regarding the number of predicates; 
still it is not possible for the disciples to accept or admit, relying upon 
your bare words, a predicable, (A-vidya), at once real and unreal, which 
is opposed to reason by means of the opposition between existence and 
non-existence. Were it otherwise, there should be acceptance also of 
unreasonable things mentioned by children and the like. This is the 
meaning. On this subject (i.e., the conception of A-vidya as at once real 
and unreal) there is no clear text of the Veda, etc., and a different object 
is proved from passages of the Veda rendered doubtful on account of 
their opposition to reason. This is the import. 

The same is the sense of such sentences of the Saura Parana, etc., as— 

ST3W JTPTr I 

Mflyii (the principle of determination) possesses neither the form of unreality nor 
tho form of roality, nor does it partake of the nature of both. It is indescribable by the 
terms, real and unreal. It is falsity itself, and is everlasting. 

Praltfiti, designated as Maya, and proved by such texts of the Veda as— 

Maya, the mother of transformations or modifications, possessing eight-fold form, 
unborn, permanent.— HHlihu Upauisat, 3. 

cannot be real in the ultimate sense or as a transcendental object, inas¬ 
much as she undergoes waste or passes away by the forms of successive 
modifications, the prior giving rise to the posterior. Nor can she be 
absolutely unreal, since she differs from the (imaginary) horns of a hare 
by the characteristic of being capable of producing object and exerting 
activity, Nor can she partake of the nature of both, because of the 
self-contradiction involved in the supposition. Hence —“in¬ 

describable by the terms, real and unreal,” that is, incapable of teaching, 
after obtaining certain knowledge, that she is real and nothing but 
real, and that she is unreal and nothing but unreal. But she is f’wt’wr— 
“ false-like,” that is, she possesses practical or phenomenal unreality 
designated as (laya dissolution), the state of dissolution of all phenomenal 
existences, and at the same time also possesses practical or phenomenal 
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reality in the form of eternally undergoing transformation. The hint 
is hereby given that, we shall develop this point in the sequel. 

And everyone of the defects brought out in this sub-division of 
the book can be put down also against the modern doctrine of Maya.—26. 


Nor is Bondage caused by unbroken influences of external objects. 

II $ I II 


n Na, not. Anadi (beginningless)-visaya (object)-upa- 

raga (stain)-nimittakah (occasioned), occasioned by tho tint of objects from 
nil eternity. «fq Api, again, w Asya, his, of the Purusa, 

27. His bondage, morever, is not caused by means 
of the tint (reflected) from objects from all eternity.—27. 

Vrilti .—'The author refutes the Bauddha view. 

It cannot be maintained that ‘his’, i. e., of the Self, bondago 
will be caused by the instrumentality of the Vtisana, tendency to or long¬ 
ing for, objects, from all eternity or of which no beginning can be traced. 
With us there can be, by no means, connection of the Self with Vnsanfi, 
and consequently bondage cannot result from it. \While) in the Bauddha 
System, since a permanent Self does not exist, and Vasana, also does not 
endure for ever, who will he bound ?— -27. 

Bhasyn :—Others, the Nihilists, assert that external objects of 
momentary duration, exist, and that in consequence of their influence, 
or tendency towards them, bondage of the Jiva orembodied Self takes 
place. The author condemns this view also: 

Bondage occasioned by tendency towards objects which continues 
from all eternity in the form of a stream 'of temporary tendencies), is 
also not possible for tho Self. Such is the meaning. 

The reading fifitnaisnna Nimittato’pyasya,—(Nor does) his (bondage) 
result from (the influence or reflection of objects from all eternity as) 
the instrumental cause, is preferable to Nimittikah, having, etc., as 

the instrumental cause.—27. 


Above continued. 


11$ 1 *q|| 


*1 Na, not. iflwwRuSr: Bahya (external)-abhyantara (internal)-yoh, bet¬ 
ween the external and the internal. Uparajya (that which is tint¬ 

ed by adjacent object)-uparanjaka (that which tints)-bhavalj (relation), relation 
cf that which is tinted and that which tints, Api, also, Defo 
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(spacel-vyavadhanat (interval), because of interval of space. Anirucldha reads 

Desa-blied&t, because of difference of space. ^rughnaatba- 

patalipntrastbayob, between one staying at S$mglina (an ancient place to the 
north of Tliauesvar) and another staying at Pataliputra (Patna). w Iva, as. 

28. Also between the external and the internal there 
is not the relation of that which is tinted and that which 
tints, because of the interval of space (between them), as 
between one staying at 8'ruglma and another staying at 
Pataliputra. —28. 

Vritbi .—It may be replied (by the Bauddha) that bondage of the 
continuous stream of conscious states composing the self, will take placo 
with the continuous stream of Vasatia, tendencies, arising from reflections 
cast by external objects. Hence the author declares : 

If it is said that the relation of that which is tinted and that which 
tints has been observe 1 also between lire sun and a vessel of water, 
(wo reply that) there the infusion of colour is due to the connection 
(established) by the sun-beam, and that in the present ease, no such 
connection exists. If it be rejoined (that, in the present case, ‘ infusion 
of colour,’ i. e., affection, is possible) by means of Vfisana or tendency or 
impression (supplying the connecting link, we say, it is) not; when it 
does not exist for all time, how (can VdsanA, form) the connection? If 
it is said (that the required connection consists not of an individual 
impression, but) of the continuous stream (of impressions, in that case), 
if that to which the stream of the passing states, belongs, be different 
from the states, then your theory (that the Self is but a stream of con¬ 
scious states) is gone. On the other hand, (if you say that) although 
it, (the soul, is not different (from the stream of passing states), yet some¬ 
thing may In deposited or superimposed upon it by the hitter, (we reply 
that) to deposit or superimpose is impossible on account of its momentary 
character. While, in the case of non-superimposition, what is the use 
of it which is almost a non-entity, (as it has no reason for its existence) ? 
—28 

Bhasyn. —The author gives the reason for the above: 

In your theory, it is something limited and lying wholly within 
the body, that is called the soul. Now, also the relation of the tinted 
and the tiuter is not possible in the case of that which is thus within, 
as regards an external object. Why? Because of the intervention of 
space, as in the ease of two persons, the one of whom remains at 8rughna 
apd the Other qt Pataliputra. Such is the meaning. For it is only 
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where conjunction exists that. adjacent tincture, called V&sana or affection, 
is observed, as in the case of madder and cloth, or of flower and crystal. 

By the word, api (also), it is implied that absence of conjunction, 
etc., apply to the author’s own theory also. 

fir ugh na and lYitaliputra are two particular places at a distance 
from each other.—28. 

Above continued. 

sq^jr Min n 

5 %: Dvayob, of the two, Eka (same)-desa (plaue)-labdlm 

(received)-u parfignt ('tincture), on account of tincture received from the same 
place, s Na, no. »ww Vyavastha, rule. 

29. The Luw (of Bondage and Release) will be im¬ 
possible, in consequence of tincture of both of them received 
from the same place.—29. 

Vfitti —(The objector may continue :) Granted that internal tinc¬ 
ture cannot bo induced by means of Vnsana or affection. Inasmuch, 
however, as the soul is all-pervading, tincture will arise through the 
connection of the soul with a portion of the external (world). 

To this the author replies : 

(On this theory), there is no Release for those who hold that there 
is but one soul, because they alwaya receive tincture, and hence, with 
them, there can be no rule or distinction (of bondage and release). On 
the other hand, it does not exist in the case of those who hold that thoro 
are a multiplicity of souls, because equal knowledge will be produced, 
at one and the same time, in all of them, through their connection with 
the entire universe of objects.—29. 

Bkasya (The objector may reply :) The tincture of objects should 
be asserted (in the soul) by means of conjunction with objects, because the 
soul, according to us, goes out to the place of objects, just as the senses do 
according to you. 

In that case the author declares : 

In consequence of ‘ tincture,’ i. e., the tincture of objects, ‘ in both ’ 
i. e., in bound and released souls, ‘ received ’ at the ‘ same ’ ‘ place,’ i. e., 
the place of objects, there will be no rule or distinction of bondage and 
release, because of the liability, (according to this hypothesis), of the 
released soul also to bondage. Such is the meaning.—29. 



54 


SAMKIlYA-PliAVACnANA-SdTRAM. 


Above continued. 

u \ I II 

«ggw<; A (inO-drista (soen)-vajiA-t (virtue), in virtue of Adristam or the un¬ 
seen i. a., destiny. Cliot, if (you suggest). 

30. If (the objector suggest that a distinction between 
the bound and the released souls does exist) in virtue of 
Adristam, (the answer is as given in the next aphorism).—30. 

Vfi.tti :—The author apprehends : 

Although (equal) knowledge is entailed in all cases through connec¬ 
tion with objects at all times, still it is the same Adristam by which a 
particular knowledge is produced in a man, that is the cause of that—that 
distinctive kno wledge—(in him). Hence no knowledge can arise univer¬ 
sally—30. 

Rhdpja :—Here the author apprehends : 

Orauting that they (the bound and the released soul) are alike in res¬ 
pect of their conjunction with objects by means of connection with the 
same locality, yet the reception of the tincture may (or may not) result 
from the force of adristam alone. Such is the meaning.—30. 

Above continued. 

* w \ \ \\ w 

t Na, not. 5%: Dvayolj, between the two. vw^fiiu Eka (namo)-kiUa (time)- 
a (non)-yog&t (possibility), on account of nou-compossibility at one and the same 
time, Upaktirya (the beneQted)-upakaraka (the benefactor)-bhavah 

(relation), the relation of the deserver and the bestower. 

31. The relation of deserver and bestowor (can-) not 
(subsist) between the two on account of their non-compossi- 
bility at one and the same time.—31. 

■Vfitti : —The author points out the defect (in the above suggestion): 

(The meaning is) clear.—31. 

Bhdqya :—The author discards (the above suggestion): 

On the admission of momentary duration (of souls!, the agent-soul 
and the experiencer or patient-soul cannot exist at the same moment of) 
time, and hence the relation of deserver and bestower cannot subsist. 
Tincture of objects, pertaining to the patient-soul, is not possible by means 
of Adps^am pertaining to the agent-soul. Such is the meaning.—31. 
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Above continued. 

gsrafeftfe ii t I ^ ii 

jranfem Putra (son)-karma (performance)-vat (like), like the performances 
towards a son. xfii ^ Iti diet, if it is suggested. 

32. If (it is suggested that the case is) like that of 
performances toward a son, (we reply that the illustration is 
not a fact for the reason given in the next aphorism).—32. 

Vritti :—The author (further) apprehends : 

Just as by Prutresti, a sacrifice for the birth of a son, and like other 
performances, (in which the father is the agent), benefit is conferred on 
the son, the patient, who is yet unborn, through the purification of his flesh, 
so it will be here also.—32. 

Bhd^ja :—The author (further) apprehends : 

The objector may urge that as benefit accrues to the son by means 
of ceremonies in regard to the son which (really) belong to the father who 
perforins them, in like manner tincture of objects may be induced (in tbe 
soul, for instance, of to-day) by Adris(am inhering in a different subject 
(i e,, for instance, tbe soul of yesterday). Such is the meaning,—32. 

Above continued. 

safer % ua feu h uwturaifeu 

II ? i ^ II 

m Na, not. «fe Asti, is, exists, f? Hi, because, m Tatra, there, in the 
opponent’s theory, few: Sthirah, permanent, ww Eka (one)-atmA (soul), self¬ 
same soul, q: Yah, which. Garbha (embryol-adliftna (depositing)-tkli, 

(etc.)-nfi, by the ceremony of depositing the embryo in the womb, and the like, 
efewra Samskriyate, is consecrated. 

33. (The above illustration is not a real one), because 
in your theory there is no self-same permanent soul which 
could be conscreated by the ceremonies beginning with the 
ceremony of depositing the embryo in the womb.—33. 

Vritti :—The author declares a demonstrated fact: 

(The opponent’s illustration is not a real one on his own theory). In 
our theory, on the other hand, the soul is uncaused, eternal, pure, and 
enlightened. Oblation of clarified butter, and like other performances, 
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for its benefit, are quite possible. Thus the soul, conceived as permanent, 
is proved.—33. 

(A\ ij.—Thc words, 1 In our theory, on the other hand,’ and ‘ Thus the soul, conceived 
*s permanent, is proved ' are not found in Garbo’s edition of Aniruddha’s Commentary, 
wit h the result that the portion of the Commentary under notice is not easily intelligible.) 

Bhfaya :—The author removes the above apprehension by showing 
the falsity of the illustration : 

Even by the sacrifice for the sake of a son, no benefit can accrue to 
the son on your own theory : * hi,’ because, ‘ tatra,’ in your view, there is 
no permanent, self-same soul, continuing from the time of depositing the 
embryo in the womb up to the moment of birth, which could be consecra¬ 
ted by the Putresfci sacrifice, so as to acquire fitness for the duties that 
pertain to the time subsequent to birth. Hence follows the falsity of the 
illustration also. Such is the meaning. On the other hand, the permanency 
of the soul being an implied tenet of our theory, at that time also, (i. <?., 
at the time subsequent to birth), Adristam certainly co-exists with the soul 
in its self-identity, (in which it was originally produced), inasmuch as it 
is by means of Adristam belonging to the Upildhi or the sum-total of exter¬ 
nal conditions which make the son what he is, that benefit accrues to the 
son through the Upadlii or external condition of sonsliip. lienee does not 
follow the falsity of the illustration in our theory also. Such is the im¬ 
port.—33. 

Bondage is permanent: 

Theory of the transiency of things criticised. 

fomsurtful;: ii t i » 

muiiuitrag’: Sthira (permanent)-karya (effect)-a (want ofpsuldheh (proof,) 
since there is no proof of a permanent effect. seW*! Ksapikatvam,momentari¬ 
ness. 

34. Since there is no proof of a permanent effect, the 
momentariness (of Bondage is to be admitted).—34. 

VfiUi :—The author cites the view that the soul is not-pennanent- 
consciousness: 

Existence and possibility of particular uses (belong to the soul). 
These characteristics are pervaded by succession and non-succession. 
And they cannot possibly belong to a non-inomentary thing. Hence 
they establish momentariness. —34. 

Bha?ya\ —Well, bondage also being momentary, let bondage either 
have no fixed cause or have non-being for its cause. With this in mind, 
another mbeliever puts forward : 
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‘Of bondage’— such is the complement. The import has been 
verily stated above. Here the application of the argument is as follows: 

The subject in dispute, bondage, etc., is momentary, 

Because it exists, 

(For whatever exists is momentary), 

As the flame of a lamp. 

And, (continues the unbeliever), the argument does not fail in the 
case of (what you choose to regard as a permanent product, such as) a 
water-pot, and the like, because that also (in my opinion) is like the sub¬ 
ject in dispute (in being momentary). This is precisely what is asserted 
in the expression “Since there is no proof of a permanent effect.”—34. 

Above continued. 

* sr^f^TT^T^ II \ I w 

i Na, nay. Pratyabhijna (recognition)-badhat (obstruction), on 

account of obstruction to recognition. 

35. Nay, (things are not momentary in their duration), 
as (in that case) there would be obstruction to knowing them 
over again.—35. 

Vritti :—The author rejects the above view: 

Although the existence of a permanent thing should be demonstrated 
by arguments that a thing is a principal cause or is not a principal cause, 
according to the presence or absence of co-operative causes, yet, (the fact 
of recognition) being proved by the common consent of all thinkers, 
obstruction to unobstructed recognition in the form, ‘ This is that,’ has 
been mentioned here. This has been elaborated elsewhere, and hence it 
is not here dealt with at large.—35. 

Bliapja :—The author proves his theory of permanency of things : 

“ Momentariness does not belong to a single thing ”—such is the 
complement. Facts of recognition such as “ What I saw,—that same do 
I touch,” prove permanency, and consequently there is obstruction to the 
theory of momentariness, that is, by an opposite argument to that of the 
unbeliever, which may be fully stated as follows : 

Bondage, etc., is permanent, 

Because it exists, 

(For whatever exists is permanent), 

As the water-pot, etc. 

It is only in our theory that, by the existence of favourable argu¬ 
ments, there is no opposition by an equally valid argument to the contrary. 
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And in the case of the lamp and the like, the idea of m omen tari ness is 
mere!} au error which the others fall into by not recognising the numer¬ 
ous minute instants through which they endure.—35. 

Above continued. 

gftpwArhrra n ^ i h ii 

Sruti (Veda)-Nyaya (logic)-virodhat (contradiction), because of 
contradiction by the Veda and by logic. ^ Cha, and, also. 

36. And (things are not momentary),-also because this 
is contradicted by the Veda and by logic. —36. 

Vritti: The author points out another defect un the unbeliever’s 
theory): 


birth. 


The Veda says: 

si? h ibd^r'rJrrrarirrfhr 5^: 

There exists Purusa, Self, the oxperioncer of the objects of experience, in a different 

Logic also: Who so will exert himself in an act which is incapable 
of enjoyment or in the employment of means for its accomplishment? 

(The objector may say that) the activity of kind-hearted persons is 
observed (to proceed) from unselfishness; but this is really not so, since 
even m such cases one acquires merit for oneself by doing good to others, 
and since, although this merit is not directly aimed at, still it becomes 
the means of Release.— 3(i. 

Bhasya : The meaning is that nothing whatever is momentary, 
because the inference of momentariness, in the whole web of the world con¬ 
sisting of efiects and causes, is contradicted by texts of the Veda such as- 

W “ VOrf,y bcginning.-Chhand. Up. VI. ii. 

c!*T 

At the beginning all this was more darkness.—Maitreya Upanisat, V. 2. 
and by such scriptural and other arguments as— 

?T5n%T 


nuuve continued. 


S s SI'dilbif*r II ? I ^vs II 
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37. (Tilings are not momentary), also because the 
instance (adduced in the above syllogism, vide Sutram 34) 
is not a fact.—37. 

Vfitti: —The author points out another defect (in the opponent’s 
theory). 

All things, without exception, being included in the paksa (the 
subject of the conclusion proposed to be drawn, i.e., the minor term in 
which the existence of the major term, i.e., momentariness, is doubtful), 
there is no (independent,) familiar example. If it is not included therein, 
the same is permanent < falling, as it would do, outside the class of momen¬ 
tary things). If you say that the momentariness of this also may be 
established by another syllogism, we reply that there too the unreality 
of the instance will (similarly) be a defect.—37. 

fl/fdjj/u:—The meaning is that there can be no inference of momen¬ 
tariness, also because there is no proof of momentariness in such instances 
as the flame of a lamp and the like.—37. 

Above continued. 

m i ii 

Yugapat, (simultaneously’l-jayamanayoli (produced), between (two 
things) simultaneously produced, n Na, no. wawwmra: Karya (etfect)-karajja 
(eause)-blmvah (relation), relation of eiieet and cause. 

38. (There can be) no relation of effect and cause 
between (two things) simultaneously produced.—38. 

Vritti: —The author declares that it is only on the theory of moment- 
ariness that no predication is possible. 

“ Between (two things) simultaneously produced,” that is, between 
(two things,' possessing predicates identical with themselves, (because, on 
the theory of momentariness, they perish no sooner than they are produced;, 
as, e. g., between the right and the left horn, (there can be no relation of 
effect and cause). And this has been declared raoi-c than once. —38. 

Bhaqya: —Moreover, the author declares, the relation of effect and 
cause which, according to those who maintain the transiency of things, is 
established by the impossibility otherwise of activity and inactivity, does 
not hold good even in the case of earth and watei-pot, and so forth : 

Does the relation of effect and cause subsist, between (two things) 
simultaneously produced, or between successive ones ? Of these, the former 
(is) n,ot (the case), as there is no particular reason for believing that it is so, 
and on other grounds. Such is the import.—38. 
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Alone continued. 

sdnrei11 

vyhfl Purva (prccedent)-apuyo (passing away), on the passing away of tlic 
precedent, smfrmm Uttara (subsequent )-a (no)-yogtit (connection), because there 
can be no connection with the subsequent. 

39. (The relation of effect and cause cannot subsist 
between temporary things even though they be successive), 
because, on the passing away of the precedent, there can be 
no (causal) connection with the subsequent. —39. 

Vfitti :—(The opponent may reply that) the relation of elfect and 
cause will arise from the mere appearance of the tilings in prior and post¬ 
erior times. Honce the author says : 

It would bo so, if it (the prior or the posterior thing) could extend 
beyond itself. But that is impossible on account of its monientariness.— 

3D. 

BMtya: —The author shows that the latter also cannot be the 

case : 

The relation of effect and cause is not possible on the theory of mo- 
iuentarincss, because the production of the ‘ subsequent,’ i. e., the effect, 
cannot properly take place at the time of the passing away of the ‘ prece¬ 
dent,’ i.a., the cause, inasmuch as the effect is observed only as dependent 
upon, or being made up of, tire material cause. Sueli is the meaning.— 
39. 

Above continued. 

* u u s <» u 

Tat-bhave, during the existence of that, i. e., the cause, a^i'irn Tat-uyo- 
gat, on account of the non-oonneetiou of that, i. e., the effect. Ubhuya 

(botk)-vaybhieharat (violation), becauso of the violation of both. (iV./t.Hero ‘both’ 
refers to tiro two rulos of positive and nogalive inference, viz-, that if there is a 
cause tkore will be an effect, and that if there is no cause there will be no effect.) 

Api, also, *i Na, not. 

40. (The relation of effect and cause is) not (possible 
on the theory of transiency), because of the violation of both 
(the rules of positive and negative inference) in conse¬ 
quence of the non-appearance of the effect during the exist¬ 
ence of the cause.—40. 
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Vritti: —The author elucidates the above proposition : 

The relation of effect arid cause is not possible, because of the viola¬ 
tion of both, in eonsequenco of the non-existence of the effect during the 
existence of the relation of the cause and that of which it is the cause. 
Let aside the quostiou of predication or practical use, uses such as ‘ This 
is the oauso, this is the effect,,’ will also be not possible.—40. 

Bhasya :—The author points out yet another defect by reference to 
the material cause alone: 

The meaning is that the relation of effect and cause cannot 
subsist, also ‘ Ubhaya-vyabhicharat,’ because of the violation of (the rulo 
of) positivo and negative inference, in consequence of the non-con¬ 
nection of the subsequent during the existence of the precedent. Thus, 
apprehension of the relation of effect and cause between the constituent 
and the constituted is possible only by the rules of agreement and dis¬ 
agreement, viz., that whore there is production of the constituted there is 
the constituent, and when there is non-existence of the constituent thero 
is absence of the production of the constituted. That being so, the rela¬ 
tion of effect and cause is not established on the theory of momentariness, 
because of the violation of the rules of agreement and disagreement, in 
consequence of the fact, that these two things, the constituent and the 
constituted, being successive and having only a momentary duration, 
belong to two different, opposite, moments of time.—40. 

* facp*: mi#* u 

WTrmraf' Purva (prior)-bliA,va (oxistenee)-matre (mere), in the case of mere 
antecedence. Na, no. Niyamalj, uniformity, restriction. 

41. Tn the case of mere antecedence there will he no 
uniformity.—41. 

Vfilti :—The opponent, may argue that the existence of the cause 
at the timn of the production of the effect is inoperative, and that tho 
effect will result by the mere existence of the cause at the preceding mo¬ 
ment. FTcnce the author says: 

(Will the effect result by the mere antecedence) of something belong¬ 
ing to a different series, or of something belonging to the same series 
with the effect? If you say ‘ of something belonging to a different series,’ 
then the causation will bo too remote ( i. e., the cause will operate whero it 
exists not). If, on the other hand, you say ‘ of something belonging to tho 
same series with the effect,’ in that case also as, (being momentary), it 
would perish without subsequence (of the elfect), it would bo similar to 
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something belonging to a different series, and therefore there will be no 
uniformity. That there can be no subsequence or agreement between 
them lias been already stated (ride Retrain 40). 

It may be said that the causality of a non-existent cause also is 
observed. For example, an archer shoots another man with an arrow, and 
immediately dies of apoplexy ; afterwards the man shot with the arrow 
dies ; here the death of the former is the .cause of the death of the latter. 
But it is not so, because the subsequence of the death of the latter, even 
in the non-existence of the archer, is due to the (physiological) processes 
which resulted in death.—41. 

Bhisya: —(The opponent may urge:) Let the causality of the 
material cause also, like that of the efficient or instrumental cause, arise 
solely by moans of mere antecedence. To this the author replies: 

On the admission, again, of mere antecedence, there will be no snob 
uniformity or fixed certainty as ‘It is this that is the material cause,’ 
because there is no distinctive peculiarity in the antecedence of the 
efficient causes also. (Whereas) the division of material and efficient 
causes is recognised by all men. Such is the meaning.—41. 

The cause of Bondage really exists. The world is not an idea. 

?r w % i vr n 

^ Na, not. Vijn&na (iclea)-matram(mere), mere idea, srunma: BAliya 

(external)-pratiteh (intuition), on account of the intuition of external things. 

42. (The world is) not a mere idea, on account of the 
intuition of objective reality.—42. 

Vritti :—It has been stated that Bondage results from the tinctorial 
reflection cast upon the Self by adjacent external objects. But external 
reality, says the Vijfi&na-vftdin, (Bauddha) Idealist, does not exist, since 
the world is in its essence ideal. The author replies to him : 

The world is not mere idea. Had it been so, the intuition would 
have been ‘ I am a water-pot,’ and not * This is a water-pot,’ (as is the 
ease). Tt cannot be said that the difference is caused by a distinctive 
peculiarity in the Yfisana, mental impression or recept; for, in the 
absence, ex~hypothesi 7 of external reality, the recept oi' the water-pot itself 
can have no existence, and consequently how can there be any such 
distinctive peculiarity ? What, again, is the cause of tlie mental impres¬ 
sion ? Is it the mental impression itself or some other impression coming 
from the outside ? In the case of the (second) alternative, that it is some 
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external impression, something else also would exist, and consequently 
the same would be an external reality. 

Rut external reality, our opponent may argue, cannot verily exist, 
by reason of the non-existence of a whole exceeding the parts of which 
it is made up. For, thus, the parts and the whole being identical, there is 
the intuition of unity. When the part moves, the whole moves ; where the 
part is small, the whole does not move. By the attribution of the contra¬ 
dictory property, viz., that it does not move, there exists difference (be¬ 
tween the part and the whole), and lienee there is no unity. In like manner, 
other defects such as being red and not-red, covered and not-covered, con- 
fined-to-a-place and not-conliued-to-a-place, and so forth, may be cited 
in example. 

We reply : Granted that the whole (containing properties contradict¬ 
ory to those of its component parts) docs not exist; still there is no 
disproof of external reality, inasmuch as it is of the cluster of ulti¬ 
mate atoms that apprehension or intuition takes place under the character¬ 
istic of largeness. 

It is not so, rejoins our opponent. For, ultimate atoms have to be 
inferred (as the cause) by means of the whole as (their) effect; in the 
case of its non-existence, by means of which are they to be inferred ? 
Ultimate atoms being super-sensible, they cannot also deposit in their 
(duster something which they themselves do not contain ; consequently, 

‘ It is large or bulky,’ such intuition is erroneous. Hence follows that the 
world is mere idea. 

Here it is said : (This is not so), because of the difference between 
part and whole. Moreover, the two being different from each other, the 
whole does not move when the parts move. Where, however, there is 
movement or vibration of a larger number of parts, there the whole 
certainly moves. Similar reconciliation in the case also of the contradic¬ 
tion of red and not-red, etc., may be declared. External reality, therefore, 
is proved. 

In the case of the other alternative, viz., that it is the mental impres¬ 
sion itself that is the cause of the mental impression, there would bo pro¬ 
duction of knowledge at all times.—42. 

Bha$ya :—Other unbelievers, again, say : There is no existence of 
au entity which is not an idea. Therefore, Bondage also is a mere idea, 
like au object seen in a dream. Hence, it being absolutely unreal, there 
is no cause of it. 

12 
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Tlie author sets aside their opinion : 

The meaning is that reality is not limited to ideas only, because 
like ideas, external objects also are proved by intuition.—42. 

Nor is the world a Void. 

^vrnrT^pr aft m i u 

Tat-abliave, in the non-existence or absence of that, i.e., external objects. 

Tat-abhavat, there being non-existence of that, i.e., knowledge. Shnyatn, 
void. nfSf* Tarhi, therefore. 

43. There being non-existence of external objects, 
there is non-existence of knowledge : (the world), therefore, 
is a void.—43. 

V\itli -Knowledge, devoid of object, is not observed. Therefore, 
(if tlie external reality does not exist, then,) in consequence of the non¬ 
existence of objects to bo known, knowledge also does not exist. Thus 
declares theSQnyu-vadin, the Bauddha Nihilist: 

Void follows from the non-existence of knowledge in the absence of 
objects to be known. If knowledge were its own object, there would be 
the contradiction of the agent and the patient.—43. 

Bhdsya :—“Well, (the mere fact of intuition does not prove external 
reality.) The simple and natural form of reasoning is,” argue those 
heretics, “ the inference, by means of tiie examples of dreams and the like, 
of the unreality appertaining to the object supposed to be the cause of 
presentation to the senses or sensible appearances. By this inference 
the sensation of external reality as such should be opposed. On this point 
there is also the testimony of your Sruti and Stnriti. For example— 

Verily all this is consciousness.— Nrisimha-Tapaui Upa., II- 1. 7. 

ctots * snis%T * 

Therefore, only Thought exists, neither creation nor transmigration.— 
Lifiga-Pur&va (?j” 

Hence the author points out another defect: 

Were it so, from the non-existence of external reality only the Void 
would result, and not even Thought. Why not? Because, ‘ Tat-abhavnt,’ 
in the absence of external reality, there being the implication of the non¬ 
existence of thought or idea also, the inference is possible that the intui¬ 
tion of idea also, like the intuition of external reality, corresponds to no 
reality as its object. The infallibility of the evidence of Thought is also 
sometimes disproved. Furthermore, the proofs of (the existence of) 
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Thought are also repudiated, because they are derived from external sour¬ 
ces. Such is the meaning.' 

(The Vijfmna-vadin may reply): The fact of intuition is disputed 
by none whatever, and hence it does not stand in need of any proof. But 
this is not so, because the Sunya-vadins themselves dispute that. 

If (the Vijnana-v.vdiu contends): (The existence of) a thing is 
proved by a non-existent tiling also as the means of proof, inasmuch 
as it is the non-opposition to (the existence of) the object (to be proved) 
that is the cause of certain knowledge (of its existence), and not the 
ultimate or absolute reality of tli© means of proof. 

(We reply) : Tt is not so, as, in that case, non-existent things, as 
means of proof, being everywhere easily available, there would ho no 
(need ofi seeking after the means of proof with regard to any object 
whatever. 

Now, (if the Vijmma-vfulin admits): Even amongst non-existent 
things, a distinction in the form of practical or phenomenal existence 
is desirable in the case of those which serve as means of proof. 

(We say): You have come to the path. What, again, is (the 
moaning of) this practical or phenomenal existence? If it denotes the 
characteristic of undergoing change of form, then it is existence of this 
kind only that is also desired by ns in the case of the means of proof of 
the perceptible and the percipient, for we exclude from the web of the 
universe—creation—only its imputed resemblance to the illusory silvery 
appearance of the oyster shell. If, on the other hand, it denoles mere 
appearance or manifestation, in that case also, by means of proof exactly 
similar to those (of the existence of Thought), the proof of (the existence 
of) external objects also would result. Opposition to proof of existence, 
by means of the very same kind of haphazard inference under the 
auspices of simple and natural form of reasoning, (as is raised against 
the existence of external reality), would equally arise in the case of 
Thought also. 

Hereby is set at rest the opinion of the so-called Vedantins of the 
present day, which stands on no stronger basis than the teaching of the 
Vij iVuia-vadin. 

On the other hand, the texts of the Sruti and the Smriti (quoted 
above), demonstrative of the reality of Thought alone, refute only the 
absolute or transcendental existence of external objects in the form of 
freedom from change, but not also their practical or phenomenal 
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existence in the form of the characteristic of being liable to transfor¬ 
mation. 

sreg i 

?r*irRi« g * *rg *rf?HrJW*i. 11 \h w 

<ifeuiinftgff< grt er^sreg fro ?r« » Va II 

< This entity is the king,’ 1 These are the king's army,’ and so on,—those and such 
other (predications), O king, are similarly made (i. <*., made by reference to tho body). 
These designations are not real but purely imaginary (94). But tho reality is that 
■which, oven by the passage of time, does not pass into a different designation derived 
from change of form and the like. O king, what is it (i.e., how shall I describe it to 
you) ? (95.)—VijttM-Purd'.m, II. XIII- 94-95. 

From these verses of the Visnu-Purana and from other sources we 
learn that it is the liability to change of form that is regarded as posses¬ 
sing the characteristic of non-existence. ‘ Sairikalpana-mayam,’ i.e., 
invented by the imagination or mind of fdvara and others. 

Hereby it should be understood that by— 

Know all this, in its entirety, to be constituted by Thought alone.—Vif a ti-Pu ru y a, 
Ill. XVIII. 16. 

this and other propositions, ‘ it was just the truth that was taught, 
as the story is related in the Visnu-Purana, to the Asuras, tho enemies 
of the Gods, by Visnu in the form of Muya-Moha ( vide Visini-Purana, 
HI. XV 1 H), but that they, owing to their unlitness 1'or these instruc¬ 
tions and other imperfections, received these instructions in a contrary 
sense, and thereby became Vijnana-vadin Nastikas or Idealistic Heretics. 

All this, however, has been elaborately dealt with by us, in our 
Commentary on the Brahma-Mi nuupsa, in connection with the refutation 
of the Doctrine of Maya.- -43. 

Above continued. 

^ rF# imt n w u 

^ftnyam, the void, mra Tattvam, reality, vm: Bliavali, existence, forojfif 
Vinaayati, perishes, trcg'rfyura Vastu (thing)-clharma (nature)-tv(U, being the 
nature of things, Viriaeasya, of destruction. 

44. The Void is the reality, existence passes away, 
it being the nature of things to pass away.—44. 

Vfitti: —(The Sunya-vadin goes on :) 

If reality consisted in the form of existence (as perceived by us), 
then on the destruction of existence there being destruction of reality. 
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there would be no ©mancipation. ‘ Vastu-dharma-tvat vinaiasya,’ because 
a tiling, (phenomenal being), must necessarily perish.—44. 

BhUya : —Let it be so, rejoins the high priest of the heretics, that 
only the Void is the reality. Then, necessarily, the enquiry into the 
cause of Bondage is not justified, being altogether useless. 

Only the Void is the reality, because all (perceptible) existence what¬ 
ever perishes, and that which is by nature perishable, is unreal, as a 
dream. ‘ Hence all things, being non-existent at the beginning and at the 
end, have a temporary existence during the interval, and so Bondage, etc., 
are creational, incidental or occasional, and not real in the ultimate 
sense. Consequently, which will be bound by which ? Such is their 
inward significance. The reason, (for the assertion), that existences are 
by nature perishable, is (given in the words): * Vastu-dharma-tvat 

vinasasya,’ which mean that to perish is of the nature of things. And 
no object can continue to exist after divorcing its nature. Such is the 
meaning. —44. 

Above continued. 

mih* ii 

Apavada (incorrect or falsa statement)-matram (mere), a mere false 
statement, Abuddhtlnam, of the unenlightened. 

45. (‘.Existence passes away’—this is) a mere false 
declaration or cavillation 017 the part of the unenlight¬ 
ened.—45. 

Vritti :—The author stales his own solution (of the doubt raised 
by the Sunya-vadin): 

Non-existence does not perish,—this is a mere form of speech, and 
not a real proposition, ‘A-buddhanfun,’ on the part of those to whom 
the Sftstras or sacred writings are unknown. For, the destruction of 
antecedent non-existence is observed, and on the establishment of the 
theory of Sat-kArya, i.e., that of the existence of the effect in the cause 
even prior to its appearance as the effect, there is non-destruction of 
existence. Even if the term, destruction, is applied to denote disappear¬ 
ance, there is still non-destruction of Prakriti and Purusa. 

(If the rfuuyt-vadin asks): Non-existence itself does not exist, 
how can arise the consideration of its destruction and non-destruction ? 

(We reply): How, then, takes place the cognition, the water-pot 
does not exist on the ground, (lit., the ground is where-the-water-pot-does- 
not-exist) ? If it arises by the help of the ground, the result would be that 
cognition of the non-existence of the water-pot will take place even wheq 
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the watcr-pot exists nn the ground, inasmuch as the ground remains the 
same in both the cases. 

(If the Sftnya-vadin holds'': Cognition of Non-existence arises by the 
help of the bare ground. But the water-pot being there, the ground 
lacks bareness. 

(We ask): Ts bareness a mere part of the nature of the ground, or is 
it something beyond that? If it constitutes the very nature of the ground, 
then, inasmuch as it would continue to exist even during the existence of 
the water-pot on it, cognition of non-existence would take place. If, on 
the other hand, it is something beyond that, then the same is non¬ 
existence. 

(If the Sunya-vadin argues): The use of (the term), non-existence, 
is in respect of the aloneness or singleness of the ground. While the 
water-pot exists, there is no singleness in the ground. Where, then, is 
the reason for the application of (the term) non-existence ? 

(We say): Such is not the case. Ts singleness the number unity, or 
something else? The number unity, again, exists in the ground even 
when it contains the water-pot. Til the case of the second alternative, viz., 
that it is something else, the very same would be non-existence. For, where 
there is no characteristic difference in the objects, there can be nn charac¬ 
teristic difference in the cognitions thereof. 

(Tf the S&nva-vedin asks): TTow can there be cognition of non¬ 
existence, when there is no relation between existence and non-existence ? 

(We reply):. As the cognition, this is a water-pot, arises from the 
agreement and non-agreement, stimulation, and non-stimulation, of the 
senses, in l.iko manner, the cognition of non-existence also proceeds from a 
cause. For, the supposition of the cause is made by the observation of 
the effect, but it is not possible to wilfully disregard (the existence of) an 
observed effect, ( e.g the cognition of non-existence). Moreover, as wo 
hold the theory of an indefinite number of predicables (vide Sutram 25 
and 26 .wpr«), it will do us no harm if there exists some such relation also 
( between existence and non-existence) as is required. 

Non-existence, therefore, is established.—45. 

Bha$ya :—The author discards (the above view): 

. Existence as such is perishable,—such is ‘ Apavada-m&tram,’ merely 
a false declaration, of the ignorant. For by reason of the non-existence 
of destructive causes, the destruction of (simple) substances which are 
not made up of parts, is impossible. There is also no proof of the des- 
t,ruction of oven effects ; just, as the intuition, the water-pot is worn out, 
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(proves the worn out condition of the water-potso intuitions s ’ch as, 
the water-pot is past and gone, prove nothing but the condition of the 
water-pot, etc., designated as past. The unmanifested state (of a thing) 
also really enters into our theory on the admission of the past (or un¬ 
produced) state of the effect. Further, even if it is conceded that des¬ 
truction is of the essence of the web of the universe, still it is possible that 
the destruction of Bondage can properly become an object of desire. 

Someone, however, explains (the Sutram as follows) :■— 

The Void is the reality,—this is only a coarse theory of the ignor¬ 
ant, while there is no argument in its favour. For it does not bear the 
alternatives of the existence and non-existence of proof: if you admit 
that there is proof of the existence of the Void, then, by that very proof, 
voidness is disproved; if you do not admit this, then, owing to the 
absence of proof, the void is not proved ; and if you say that the Void 
proves itself, then the implication would be that it possesses the form of 
consciousness, and the like. Such is the meaning. 

It cannot be contended that the void is established as the reality 
by the f^rnti and the Smj'iti also in such passages as— 

s* spgfr * ^ i 

si n 

Neither suppression nor, again, production, neithor entangled nor, again, engaged 
in the pursuit of froodom, neither desirous of release nor, again, released ; such is the 
absolute truth.— Gauilapada’s Mandukya.K&rik4,]l. D2 ; Bmimia-liiiulu Upa., 10. 

sr sftxRt snr^rfci ii 

Whore the pure form (of the soul), devoid of everything olso, and having no 
other support but itself, is meditated upon, that is called Abhava-yoga, connection 
with non-existence or communion in non-o.xistenco, whereby ono fully beholds the 
Self.—KQrma-Pur&ua, II. XI. 6. 

For, in similar passages of the Sruti, it is the non-existence of the 
suppression or destruction, and so forth, of the Purusas that is declared to 
possess the characteristic of reality, inasmuch as we get it from the pre¬ 
ceding and succeeding passages that it is the Purusa that is the sub¬ 
ject-matter of discourse there. Besides, in such passages of the Sinfiti as 
quoted above, it is the firmament or sphere of consciousness in which the 
universe has found its setting, that is established as the reality, inasmuch 
as these passages convey the same meaning as the following and like 
others:— 

9r%nF7 mTJTRirc’ snr: I 

tow lift H5PT ’TTSTct {( 
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Tho Yogin is regarded as having become Brahman itself, wlion lio con templates 
the three-fold world as possessing the form of the sky, his own body as similar to 
the sky, and his Manas or mind as dissolving into tho sky.—(Source not traeod.) 

Sky and void are synonymous terms. 4 Manas ’ denotes all the inner 
senses, vis., the principles of Mahat, Aharnkara, and Manas. 4 Viyat-gami ’ 
means dissolved into the firmament of consciousness.—45. 


Above continued. 



it \ i h 


wmwnwm Ubhayu (both)-paksa (party)-sam an a (samo)-ksomatvat (pre¬ 
servation jor worth), because it possesses as much worth as both the (othor) 
theories (of transiency and idealism). Ayam, this, the theory of tho void, wfi 
Api, also. 

46. This (theory) also (should he rejected), because 
it possesses no more worth than the other two theories (viz., 
of transiency and idealism).—46. 

Vritli : —The author gives another solution : 

This also, the theory of the void, should be set aside, because it pos¬ 
sesses as much strength as the theory of momontariness and the theory 
of idealism. As momentary existence is contravened by the recognition of 
things previously perceived, as ideal existence is contravened by tho per¬ 
ception of external entities, in like manner this also, the theory of the 
void, should be contravened by the observation of the entire universe in 
perception itself —40. 

Bhatsyu :—The author points out another defect (.in Sunya-vada): 

This theory also falls to the ground, 4 Samana-kseinatvat,’ because 
the reason for its rejection is the same as that for the rejection of 
‘ Ubhayapaksa,’ the theories that things are momentary and that external 
objects are mere ideas,—such is the sentence rendered complete by means 
of words brought over from elsewhere. For, the ground for the rejection 
ofthetheoiy of momentariness, e.g., impossibility or unaccountableness 
of recognition, etc., is equally applicable to the theory of the void also. 
Similarly, the ground for the rejection of the theory of idealism, e.g., 
intuition of external objects, etc., equally applies here also. Such is the 
meaning.—46. 

StgWtelipmT II ? I ’i'S II 

A (not)- purusa (Purusa)-avtha (objeot)-tvam, the not being an object 
of desire to the Purusa. wro UbhyathA,, in both ways. 

47. Either way the void cannot be an object of desire 
to the Purusa.—47. 
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Vritti. —The author shows another defect in fc>unya-vada. 

If void means non-existence, (it cannot be an object of desire), for 
what sober-minded man will strive after a non-existence? Again, the use 
of the word (Moksa, release) denoting positive existence, in ‘ Release is 
the object desired by the Purusa,’ will be meaningless. If the void de¬ 
note, on the other hand, something beyond existence and non-existence, 
then also it cannot be an object of desire to the Purusa, because also of the 
noil-observation of a thing of this nature.—47. 

Bhdsya. —These heretics again think that voidness itself may become 
an object of desire to the Purusa, either as being of the form of cessation 
of pain, or as being the means thereof. But, the author shows, that also is 
impossible. 

For voidness, to be an object of desire to the Purusa, is not 
possible, intrinsically as well as extrinsically. Because pleasure and the 
like possess the characteristic of being objects of desire to the Purusa by 
the very fact of its being inherent in them. Besides (the existence of) a 
permanent Purusa is not admitted (by these heretics). Such is the 
meaning.—47. 

Nor dues Bondage result from particular movements of Purusa. 

M i h 

•t, Na, not. nfMlilTO Gati (going)-viscsat (distinction), because of the distinc¬ 
tion of movement. 

48. (The Void is) not (the reality), because (in the 
reality) there is the distinction of movement. (Aniruddha). 
Or, (Bondage does) not (accrue to the Purusa) from (his) 
particular movements. (Vij nana-Bliiksu.)—48. 

Vritti. —With a view to discard the dunya-viklin, the author states 
the doctrine of the Ksapanakas (another section of the Bauddhas) that the 
soul is of the measure of the body: 

The Void is not the reality, because the Void is not capable of move¬ 
ment. Movement (of the soul) is, on the other hand, observed. For 
instance, (we find in) the druti— 

5^ RW srart 

Yama, the Moral Governor of the World, forcibly extracted tho Purusa having the 
size of tho thumb only. 

unfr urfa gysR smtu asr&rfc urfer 

By vice, (the Purusa) goes to hell, by virtue to heaven, by knowledge to the world 
of Brahma.—48. 
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Bhtisya .—(The author has done with the unbelievers, Nastikas, so far 
as the cause of Bondage is concerned.)’ Some of the theoriesof the Astikas 
(those who believe in Revelation, etc.) also have been already refuted. 
The remaining other causes of Bondage that may be possibly attributed 
by them, are also now going to be refuted : 

The word, Bondage, is obtained from the context. The meaning is 
that Bondage does not accrue to the Purusa, also 1 Gati-visesat,’ from parti¬ 
cular movements, such as entering into a body, etc.—48. 


For Purusa is incapable of movement. 


fapspres it t i '<n ii 

fof'jpiei Niskriyasya, of the inactive, Tat (tliat)-a (im)-sambhavat 

(possibility), owing to impossibility thereof, i. e., of movement. 


49. Because that, which is inactive, is incapable of 
movement.—49. 

Vrilli .—The author condemns the above view. 

The sense of the Sutram is obvious.—49. 

Bhaqya ,—The author gives the reason for the above conclusion : 

The meaning is (that Bondage does not accrue to the Purusa from 
particular movements), because movement is impossible for the Purusa 
who is inactive and all-pervadiug.—49. 




\bove explained. 


\ I II 


MhrtatvSt, being consolidate or corporeal, Ghata (water-pot)- 

&di (and the like)-vat (like), like water-pot, etc. s’rm’tfsrit Samana (similar)- 
dhartna (property)-apattau (implication), in view of the implication of similar 
properties. Apa (wrong)-fii(ldhftntah (conclusion,) wrong or reverse con¬ 

clusion. 


50. If the Purusa were corporeal, (and, therefore, 
limited or finite), like the water-pot, etc., then he would 
possess properties similar to those of the latter, and hence 
the reverse conclusion (would follow).—50. 


Vritti .—The author explains the inactivity or unchangeableness of 
the Purusa. 


Corporeal or finite things, the water-pot, etc., undergo change. If 
the PuruifU possess a like property, he would also perish. But the mortal¬ 
ity of the Purusa is the reverse of truth. Moreover, in the course of 
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migration into different birtlis, the Purusa would have, according to the 
supposition of his having a finite size, to adapt himself to the size of the 
body of the elephant and the worm. IE he thus undergoes contraction 
and expansion, he must be a whole made up of parts, and, therefore, non¬ 
eternal, (which also is the reverse of truth).—50. 

Bhttqya ,—The doubt may arise that only finiteness, and not infinite¬ 
ness, probably belongs to the Purusa, inasmuch as we hear from the Sruti 
and the Snifiti about his going and not going to this world and to the 
world beyond. Thus, there is the Sruti also— 

The Purusa, of the size of the thumb, tlio inner Self .—Katlia Upa., II. vi. 17, 
SvetasvataraUpa., Ill, 13. 


The author removes the above apprehension : 


If, again, the Purusa is admitted to be ‘ Murta,’ divided oil from 
other tilings, i. e., definite, like the water-pot, etc., then the result would 
be that he will possess properties similar to those of the water-pot, etc., 
by being a whole made up of parts, perishable, and so forth. Hence the 
finiteness of the Purusa is a perverse conclusion, 

50. 

Above continued. 


Such is the meaning." 


i i n 


uffmfu: Gati (going)-sruti (text of Sruti), teaching of the Sruti about the going 
of the Purusa. siR A pi, also. Upiklhi (adjunct, investment, condition or 

limitation)-yogat (connection), in respect of connection with external investment, 
wraircrau Aka&i (sky)-vat (like), as in the caso of the sky. 


51. The teaching of the iSvuti about the 4 going ’ (of 
the Purusa) is in respect of his external investment, as in 
the case of the sky.—51. 

Vfitti .— (It may be said that), such being the case, there is conflict 
with the Sruti, e. g., ‘ of the size of the thumb,’ etc. Accordingly the 
author explains (those passages of the Sruti.) 

As, according to the division caused by the external investment such 
as the water-pot, etc., the cognition, viz., that Ghata-akasfa (the portion of 
the sky confined within the water-pot) moves, arises while the water-pot 
moves, likewise arises the intuition, viz., that the Self moves, front the 
delimitation caused by the bodily vesture, etc.—51. 
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Bh&sya :—The author explains tlie teaching of the Sruti about the 
going of the Purusa: 

There are, of course, Vedic declarations about going with reference 
to the Purusa. But these should be regarded as having been made certainly 
in accordance with the arguments and teachings of the Sruti and Smriti 
about the universality or all-pervading character of the Purusa, and, 
therefore, only with reference to his connection with an external invest¬ 
ment, in the same way as motion may be attributed to the shy. Such is 
the meaning. 

On this point, the evidence is as follows: 

/ 

( i ) Sruti: e.g .— 

sr^frWaRTST JTftWTff *TOT I 

As the sky, enveloped within the water-pot, (sooms to move), while the water-pot 
is carried (from place to place), (whereas, in reality), tin; water-pot is removed, and not 
the sky, so the Jiva, the embodied Self, which Is like the sky (in this respect).— Brahma- 
Bindu {/puiujiuf, 18. 

Another (Self, the Jiva) also is observed, of the size of the half-moon, (attended) with 
the quality of the Buddlii (Understanding) and with the quality of Atman (Self).— Sucta- 
ivatara Vpanizat, Y. 8. 

(ii) Smriti: e.g .— 

^JT=T: 

(The Self is) eternal, all-penetrating, immoveable, oke.—liharjaout-Clitu, II. 24. 

(Hi) Argument: e.g. — 

(a) If the Self is held to bo of medium size, {i.e., neither all-pervad¬ 
ing nor atomic), then, lie will be, by necessary implication, a whole made 
up of parts, and, consequently, perishable. 

(b) If, on the other hand, it is said to bo atomic in size, then, it 
will not be possible for it to have cognition, etc.,, spreading over the whole 
body. 

It is for these reasons, that Prakriti alone is specifically mentioned 
as possessing motion in the form of activity or change, in such passages 
of the Smfiti as— 

jrsifen f ^ i 

sn^frTS* rf^JTfrT ^TIPTT l| 

Prakriti performs action which contains, as its essence, ‘fruits’ (consequences), 
good or bad. Prakriti also cats those fruits in tho three worlds where she goes, being 
led by desire.—Muhdbhdrritn, iktnli Purvnn.— 51, 
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Nor is Bondage caused by Adridam or Destiny. 

ii » i v=< ii 

*» Na, not. Karmapa, by action or adristam. *nm Api, also, even. 

wijf^Tn A (not)-tat (its)-dharma-(proporty)-tvat (being), not being its property. 

52. Nor even by Action (Bondage results), Action not 
being a property of the Self.—52. 

Vritti:— (The opponent may interpose): What will the Upadhi do? 
Difference will arise from diversity of action. 

Hence the author declares : 

It would be so, if action were a property of the Self. But no property 
whatever belongs to the Self, it being devoid of all attributes.—52. 

Bhasya :—Nor oven does Bondage accrue to the Purusa directly by 
means of Karma or Ad ii-tain or destiny. Why not? Because it lacks the 
characteristic of being a property of the Purusa. Such is the meaning. 

Before this ( vide Sutram 16; has been refuted (the theory of) Bond- 
ago by means of action in the form of prescribed and prohibited obser¬ 
vances. While here (is refuted the theory of Bondage) by means of 
Adristam or destiny produced thereby. Hence, owing to this difference 
in meaning, there is no tautology.—52. 

(JV. LS. —Vijfidna-Bhiksu, Niigosa Bhatta, and Mahadeva Vedantin, the last of whom, by 
tho way, offers merely to oxplain the Vfifcti of Auiruddha, road the 58rd and 54tli apho¬ 
risms in the order adopted by ns, while Aniruddha transposes them). 

Above continued. 

II V | II 

Ali- (too far)-prasaklift (implication), too far implication. 

Anya (different)-dharma (property)-fcve (being), being properties of different 
things. 

53. If (Bondage and its cause) be properties of differ¬ 
ent tilings, the implication would go too far.—53. 


Argument concluded. 



Nirgupa (absolute, devoid of attributes)-£tdi (and the like)- 
sruti (Vedic deeIaration)-virodhah (conflict), conflict with. Vedic declarations such 
as that the Purusa is devoid of attributes, and tho like. ^ Cha, and, also, tfa 
Iti, finish. According to Vijnaua-Bhiksu this word marks the close of the en¬ 
quiry into tho cause of Bondage. But Aniruddha does not seem to have taken 
notice of it. Perhaps this accounts for his transposition of the two aphorisms, 
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54. (Did Bondage result from any other cause than 
Upadhi or external investment, there would be) also conflict 
with the Vedic declarations such as that the Purusa is devoid 
of attributes and the like.—54. 

Vritti: —(Tlie opponent may urge): Action may be just a property 
of the Self. Where is the conflict ? 

To this the author replies : 

The kh’uti— 

m 2 ^: 

For the Purusa is unattached.— lirihat Aranyalea Upmnjat, IV. ill. 1 
will be contradicted.—54. 

Vritti: —(The opponent may still argue): Granted (that action is) 
not a property of the Self, (but of something else). Yet a particular action, 
i.e., change, (that is to say, Bondage), may take place (in the Self), even 
by means of the property of another thing, inasmuch as the Self, being 
all-pervading, has connection with all tilings. 

Accordingly the author declares: 

(If it were so, then), there being nowhere any peculiarity in the 
universal connection of the Self, the theory would entail the bondage of 
the released Selves also.—53. 

BM,kya If it is maintained that Bondage will accrue to one even 
by the property of another, the author replies: 

If Bondage and its cause were properties of different things, ‘ Atipra- 
saktih,’ it would entail the bondage of tlie released Purusa also. Such 
is the meaning.—53. 

Bh&sya: —What is the use of further prolonging the discussion? 
The production of Bondage, in the ease of the Purusa, cannot take place 
from, any of the causes cited above, beginning with nature and ending 
with Adfi?tam, or by any other cause whatsoever, inasmuch as in all these 
cases, there would be conflict with the Sruti. The author states this 
general objection : 

On (tlie theory of) the non-reflectional character of the bondage of 
the Purusa, there would be conflict with such Vedic declarations as— 

*n$ff %r<rr 

(Tlie Purusa is) the witness, conscious, standing alone, and devoid of attributes.— 
livetdivutara Upaniyat VI. II. 

Such is the meaning. 

The word, Iti, has been used to denote the close of the enquiry into 
the Cause of Bondage.—54, 
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Association of Purusa with Prakriti happens by non-discrimination. 

HflTJRsg it \ i vs. n 

n^tra: Tat (that)-yogab (connection), connection with that, property and not- 
property (Anirnddha), Prakriti (Vijnana-Bhiksu). Aniruddha also reads the 
word with the locative inflection, Api, also, even, Avivek&t, through 

non-discrimination. * Na, no. Samanatvam, equality, similarity. 

55 . (Purusa’s) connection, with property and not-pro- 
perty (Aniraddha), or, with Prakriti (Vij Sana-Bhiksu), takes 
place through Non-discrimination. Hence there is no simi¬ 
larity.—55. 

Vpitti: —(Our opponent may say quite complacently): In your theory 
also there is distribution of property and not-property to the Self; for, 
activity of the entangled Self, for (he purpose of attaining release, is ob¬ 
served. What is your conclusion (solution of tire difficulty) here, the 
same will be ours too. Thus (the two cases are) similar. 

To him the author says: 

Notwithstanding connection with property and not-property, there 
is no similarity in property between the entangled and the released Self, 
on account of non-discrimination. If the connection of property and not- 
property were real to the Self, there would be equality. But, on the 
other hand, the sense or idea, abhimana, of the connection of property and 
not-property arises in the Self on account of non-discrimination. Where, 
then, is the similarity?—55. 

Bhasya :—Thus, therefore, in the above minor section beginning 

with “ Nor.of one who is bound by nature ” ( ^ 

Sutram 7), it is ascertained, by the exclusion of all other possible causes, 
that conjunction between Purusa and Prakriti, and nothing else, is the 
immediate cause of Bondage. In that theory there is this apprehension. 
Well, (an objector may contend), why is not also the conjunction of 
Purusa with Prakriti affected with the qualifications of naturalness, etc. ? 
And if the characteristics of being natural and of having time and the 
like as its instrumental causes, belong to that conjunction, then, the 
defects, such as the possibility of Bondage in the case even of the released 
Purusa, etc., are certainly correspondingly the same on both the theories. 

The author avoids this very apprehension : 

‘Tat-yogah,’ connection with that which has been stated above 
(Prakriti or Dhanna and A-dharma), ‘api’ (also), ‘ a-vivekat ’ (from non* 
discrimination) of Purusa. For conjunction (of Purusa with Prakriti) takes 
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place only from non-discrimination, which will be presently explained, as 
its instrumental cause. Hence the defects mentioned do not equally exist 
in this theory. Such is the meaning. And the same non-discrimination 
does not exist in the released Purusas ; hence they do not again enter into 
conjunction (with Prakrit!). 

Objection :—Well, non-discrimination here does not consist in the 
realisation of non-differeuce between Purusa and Prakriti, because of its 
non-existence prior to conjunction, but it consists either in the antecedent 
non-existence of discrimination or in the vfisana or tendency towards, or 
sub-conscious latency of, knowledge which is called discrimination. 
Neither of these is a property of the Purusa. But they are surely proper¬ 
ties of Buddhi or Understanding. Hence conjunction takes place in 
one thing (t. e. Purusa) by means of the properties of another thing ( i.e. 
Buddhi.) Thus arises the defect of too much implication, in which respect 
the two theories certainly stand on an equal footing. 

Answer :—This is not so, because the characteristic of being a pro¬ 
perty or the Purusa belongs to non-discrimination by means of the rela¬ 
tion of its being an object (to the Purusa). Thus, for the purpose of 
showing up all her modifications, Prakriti enters into conjunction, by the 
form of his Bucldhi or Understanding, with that very Purusa to whom, as 
her lord, she, having taken the form of Buddhi, has not previously 
exhibited her body, discriminating every part thereof. Such being the 
rule, there is not too much implication. So has it been declared by the 
Kdrikd : ^ ^ fj-'j 4=1 

rr*ir i 

SW || \\ || 

Conjunction of Purusa and Pradbana is, like that of the halt and the blind, for mutual 
benefit, for tho exhibition of Pradhana to Purusa and for the purpose of the isolation of 
Puru§a. From this Conjunction proceeds Creation.— Kariku of Iswvura Kripia, verse 21. 

The meaning is (that their conjunction takes place) in order that 
Pradhana may exhibit herself to Purusa, her lord, and for the purpose 
of their separation. 

To say that A-viveka, Non-discrimination, is, in form, a function or 
modification of Buddhi, is a mere figure of speech, and not a real proposi¬ 
tion, because, as we shall explain in a future aphorism, of the continuance 
of the Chitta or mind (after the removal of A-vivcka). 

A-viveka, moreover, becomes the cause of Bondage only by way of 
Conjunction, inasmuch as Bondage Is not observed during Dissolution, and 
also as the Jivau-muktas are observed to experience pain even after 
A-viveka has been destroyed. For this reason, it has not been declared 
above that Avivelca is directly the cause of Bondage. 
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Note.— The Jivan (living)-mukta (releasod) are those who have, before the close 
of their oarthly career, acquired discriminative knowledge, and have thereby obtained 
rolease, but who havo still to undergo tha experiences of life and thereby to exhaust 
their past Karma. 

Objection :—The supposition of the relation without beginning, of the 
thing owned and the owner, of it, has been made, (between Prakrit! and 
Purusa), as being regulative of the relation of the object of experience 
and the experience of it. This relation of the thing owned and its owner, 
or ICarma, or the like, may possess the characteristic of being the cause of 
Conjunction. How, then, A-viveka, Non-discrimination, also is desired to 
be the cause of Conjunction ? 

Answer: —There can be no question on this point, as it may be 
recalled that the conceit or misconception (abhimana), designated as saftga 
or attachment, has been declared to be the cause of Conjunction, in the 
Gita: 

gw* srsfasit % i 

g*n*f$tsra a %rr iur* a 

For, Purusa, resting in Prakpiti, experiences the changes produced from Prakpiti. 
The cause of his births in the puro and impure species, is liis attachment to the Gunas.— 
Gita XIII. 2t. 

Besides, Release by means of knowledge, as demonstrated by the 
Veda and the Smriti, is not explainable otherwise than by the sayings 
and arguments which will be later on declared, and the like. 

Objection :—If it is so, then, the Karma etc., which form the particu¬ 
lar Upadhi or investment of Pump, will also be a cause of Conjunction. 
Why, then, are these excluded, and A-viveka itself said to be the sole 
cause thereof? 

Answer: —We reply: Karma and the like depend upon A-viveka, 
and, so, they also are related to Purusa only mediately, in other words, 
A-viveka alone is capable of being directly cut down by Purusa, while 
Karma and so forth are so capable only by means of the eradication 
of their cause, namely A-viveka. For this purpose, A-viveka alone has 
been declared as being primarily the cause of Conjunction. 

And this A-viveka which consists in the knowledge of Purusa and 
Prakjiti without apprehending the absence of attachment between them, 
is intended by the author just as holding the place of A-vidya, as may be 
gathered from the following two aphorisms (of the Samkhya Pravachana 
Shtram): „ 

ii ii 

Pondage results from Error (III. 24.) 

iWrairsn 11 ^i^s it 

Kinds of Error arc fivo (III. 37), 

2 
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Also in the Yoga Sutras of (Patafijali)— 

TO* II II 

A-vidyH is the cause thereof. (II. 24, S. B, H. Vol. IV. pago 144). 

A-vidyA. alone, which contains five-folds, lias been declared to bo the 
cause of conjunction of Buddhi and Purusa. The distinction of the 
Samkhya from the Yoga on this point should be observed to lie only in 
the mere non-recognition of anyatha-khy&ti, i. e., tlie mistaking of one 
thing for another, c.g., of a shining oyster shell for a piece of silver, as a 
form of A-vidya. 

Neither, again, is A-viveka here mere a-bhava or non-existence, nor 
is it the antecedent non-existence of Viveka or Discrimination. Because 
that would entail the bondage of the released Purusa also. It would also 
entail bondage over again in the case of even the Jivan-muktas by means 
of the production of Merit and De-merit, by the antecedent non-existence 
of future manifestation of Viveka. Moreover, the familar instance of 
darkness, given in the next aphorism, would be inapplicable, as it is im¬ 
possible for non-existence to be the cause ol obscuration, like darkness. 
Furthermore, the increase and decrease also of A-viveka, of which, wo hear 
peofile speak, would not be justified. 

In our theory, on the other hand, it is A-viveka only in the form 
of vilsana, aroma or tendency, that is the cause of birth designated as 
Conjunction, and consequently the causing of obscuration, like darkness, 
increase, decrease, and so forth, becomo at once explained. Comment¬ 
ing on the aphorism of Patafijali: — 

era n ii 

the Bhnsya-kara also has explained the term A-vidya to mean the seed of 
A-vidya, inasmuch as the production of cognition being subsequent to 
that of Conjunction, the former cannot be the productive cause of the 
latter. Further, it is obtained from the sayings beginning with— 

STfrfcrerr ft SSTTflf 

For Purusa, resting in Prakriti, experiences etc., 
that it is Conjunction designated as abhimaua or conceit or miscon¬ 
ception, that is the cause of the Conjunction designated as the resting in 
Prakriti. For this very reason Vyasa Deva has carefully ascertained, in 
his Commentary on Yoga, that A-vidya is not Non-existence, but a form 
of Cognition opposite to Vidya or liight Knowledge. 

A-viveka and A-vidya being, therefore, similar in every respect, 
it is established that A-viveka also is a species of Cognition. 

Now, this A-viveka becomes the cause of birth designated as Con¬ 
junction in three ways: (1) immediately, (2) by the production of Merit 
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and De-merit, and (3; by means of ‘visible’ influences such as Desire, and 
the like, as observed in the Yoga aphorism : 

^rfcT n rir* » 

‘It ripens into life-state, life-experience, and life-time, if the root remains’ (Yoga 
SOtras II. 15, 8. B. H. Yol. IV. page 106). 

in the Smjiti: 

He becomes confined, thinking that he is the agent, 

and also in the Nyaya aphorism. 

II ii 

Because of the non-observation of birth of thoso from whom Desire has fled away. 
(Nayfiya Sutras III. i. 25). 

So also has it been said in the Moksa-dharma (Mahabharta, S&nti-Parvan.) 


The powers of Cognition ancl the objects of the senses do not come near him who is 
not-thirsty. And Purusa who is devoid of (lit. dosorted by) the senses, does not merit a 
future body. Boings, therefore, are born from Riga or attachment in the form of thirst 
or desire as the sood of their birth. 

Raga or attachment, again, is the effect of A-viveka or Non-discri- 
mination. This should be taken to be also the sense of the two aphorisms 
of Yoga, on account of the similarity of thought in the two systems. And 
these two aphorisms are : 

|| QIJjBt wfarot II R I II 

*j& cifa^r srTsngtfiT: 11 r i u h 

The vehicle of actions has its origin in afflictions. It ripens into Iife-stato, life- 
experience, and life-time, if the root exists.—Yoga Sutras of Patanjali, II. 12 and 13, 
8. B. H. Vol. IV. pages 104 et sey. 

And affliction is the pentad of A-vidya, etc. (Yoga SiUra, II, 3, ibid. p. 91.) 

The various ways in which A-viveka, or Non-discrimination operates 
towards the production of Bondage, have been thus declared in the 
It!vara-Gita in a collected form : 

m*' n 

(A-viveka causes), in respect of tho Not-Self, the Cognition that it is tho Self. Prom 
this arises pain as well as its opposite. Desire, aversion, and all otbor passions (lit, faults) 
are linked with Error (i.e. A-viveka) as their cause. For, as declares the Veda, tho effect 
thereof will be fault, viz. virtue and vice. Prom this fault alono results the incarnation 
of all beings into all bodies.— Ktlrma Purd ju, II. ii. 20, 21, 
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The very same doctrine has been aphorised in the Nyaya. Gf. 

Pain, Bictli, Activity, Faults, and False Cognition, --after tho disappearance of theso 
in turu, on the disappearance of each succeeding one, (in tho order of mention), there 
follows Emancipation .—Nyaya SiUras of Golama, I. i. 2, 

It follows, therefore, that A-viveka or Non-discrimination is the 
root cause of the Avoidable, designated as Bondage, which it effects 
through birth designated as Conjunction. Thus, then, the cause of the 
Avoidable is established.— 55. 

A-viveka is eradiaahle hy Viveka alone. 

fwTOTTO Niyata (uniform, constant, invariable and uncondit)onal)-k,4rapat 
(cause), from a determinate cause, i. e , Viveka or discrimination. <*pafft; Tat (its)- 
ut-clichittihi eradication thereof, «iRT*a Dliviinta 'darkness'-vat (like), as of 
darkness. 

56. The removal thereof (i.e. A-viveka) takes 
place from a determinate cause (namely, Viveka) ; as of 
darkness.—56. 

Vritti :—Granted, says an objector, that Bondage accrues from 
A-viveka ; still there is a parity between our theories iu this respect, that 
both of ns have to admit or postulate DJiarma or Merit for the annihila¬ 
tion of A-viveka , as, otherwise, Bondage would be continuous. 

To (his the author replies : 

If the law of causes and effects established by the methods of 
agreement and difference, does not hold good, there can be no certainty 
and expectation in respect of anything. As light is the (sole) cause for the 
destruction of darkness, so, here too, annihilation of Non-discrimination 
follows from Discrimination (alone). 

And where is the harm in tho admission of Merit for the purpose 
of Discrimination ? The purpose may be accomplished by Merit belong¬ 
ing to Prakriti. 

Now, what is it that is called Darkness ? Darkness, according to 
Borne, is non-existence. It is not so, as its apprehension arises in a posi¬ 
tive way. If it be non-existence, is it the antecedent non-existence of 
light, or its consequent non-existence ? If it be antecedent non-existence, 
then, as on the water-pot being produced, tho antecedent non-existence 
of the water-pot is destroyed, in like manner, on the appearance of light, 
there would be the intuition that the antecedent non-existence of light 
js destroyed. (But), notwithstanding the existing light, Darkness will 
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remain undestroyed, there being the antecedent non-existence of the 
future light. On the other hand, if it be consequent non-existence, in 
that case also, Darkness (as non-existence) being indestructible, there 
will be occasion for the intuition of Darkness on the appearance of an¬ 
other light, in the same way as, when another water-pot is produced, conse¬ 
quent non-existence of the water-pot that has been destroyed, verily 
exists. Reciprocal non-existence, again, is found in existences also. 
Reciprocal non-existence, moreover, is faulty in theory and need not 
be apprehended. 

So has it been said : 

stotots s grritg ii 

£*r*raiHrr<nfe; i 

3 TST ST It 

That Darkness is the non-existence of light, is not approved by the olders. We hoar 
of its quality in such passages of the Purd'iaa as ‘ blackness belongs to Darkness.' For, 
shadow, large or small according as tho light is distant or near, moving or not-raoving 
according as the body moves or does not move, could not be possible, were it not a 
roality. 

That Darkness is a reality, is, however, a mere predication, as it is 
perceived only where some reality exists. 

Objection : —Where light exists, objects are perceived. Where it 
does not exist, how can objects be poreeived ? 

Answer: — A mere diversity of nature—as the owl sees objects even 
without the help of light, so also does the perception of Darkness take 
place even indejjendently of light, from tho variety of things in nature. 

It, therefore, follows that Darkness is a particular kind of Ihipa or 
form-and-colour, and is perceived, where there is an object to obstruct 
light, by being referred to that object. 

Others opine that Darkness is a different substance. So it has been 
said :— 

Sr^rlfer» 

Darkness, moving, blue, and capable of being distinguished as this and that, certainly 
requires to be divided off from the nine substances, as it possesses attributes different in 
bind from the well-known attributes of those substances. 

Note, —The above verse directly refers to tbo Vaisesika Darsana, 8. B. H. Vol, VI. For 
those nine substances, see Ibid, page 17, for darkness, page 18, and for an account of the 
Theory of Non-existence, pages 287-298. 

Now, whether Darkness be an attribute or a substance, it does no 
barm to our conclusion, as we hold the number of objects to be unlimited. 
We would, however, say that darkness is not non-existence,—56, 
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Bhasya :—Henceforward, up to the end of the Sastra, the author 
establishes, in great detail, the Means of Avoidance which is the division 
(of the subject matter) next in order (of mention). In the course of it, he 
will also dilate upon the divisions discussed before. 

‘ Niyata-karana,’ the fixed and determinate cause, in question, is 
Viveka-saksatkiira, direct apprehension or realisation of the distinction 
between Purusa and Pralqiti, as established throughout the world in such 
cases as where a mother-of-pearl shell is mistaken for a piece of silver; 
from which follows eradication of A-viveka, as is the case with Darkness. 
As Darkness is dispelled by light alone as the fixed and determinate cause, 
and not by any other means, in like manner, A-viveka also is dispelled 
by Viveka alone, and not directly by Karma and the like. Such is the 
meaning. So has it been taught in the Yoga Aphorism (II. 2(>)'t 

sfoqw \\R\^% 11 

The Means of Avoidance is undisturbod manifestation of Viveka.—S. B. H. Vol. IV. 
page 147. 

'Note.—' The commentator explains the force of the word, directly, used above. 

Karma, religious and social observances, and the like, on the other 
hand, are the instruments of knowledge only, as we find that, by the Yoga 
Aphorism (II. 28) : 

II R I II 

According as the impurity (in the Self) wears away on tho performance of the 
(several) membors of (tho eightfold) yoga, the light of knowledge shines brighter and 
brightor till the manifestation of Viveka.— Ibid, pago 150. 

it lias been ascertained that all and sundry acts coming under the several 
members of Yoga, are instruments for the development of knowledge 
alone by means of the purification of tho Sattva element (of Prakriti). 

The older Vedantins, on the other hand, declare that in regard to 
Moksa or Release also, Karma is a subsidiary part of knowledge ; becauso, 
in the £>ruti : 

fort srrfort ^ sedfoflrt srs i 

^forer ii U II 

Vidyd, jfiiina or knowledge, and A-vidya, karma, pious observances, who knows both 
of them togethor, ho transcends mortality by tho help of Karma, and attains immortality 
by tho help of Juana.—is a Upanisat, Verse 11, S. B. H. Vol. I. 

and in the Ved&nta Aphorism (III. iv. 33): 

^ H ^ItflU II 

(Karma is to be performed) also as contributory (towards knowledge)—S. B. H. Vol, 
V. pago 840. 

and also in the Smriti : 

sift *113% 'fw 1 
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Whether a man possesses knowloilgo or floes not possess knowledge, so long as ho 
remains saddled with the body, lie ought, for the purpose of Release, to perform Karma, 
enjoined for tho different stages of life (asrama) and society (variia). 

it has been ascertained that Juana mid Karina arc contributory to each 
other, in the relation of principal and subsidiary. There is, however, 
another Vedanta Aphorism, (111. iv. 10), which says : 

^ u ^iai^ ii 

(Jnana is pre-eminent, becauso it causes) the destruction (of Karma) also,— Ibid. 
page 628. 

But it merely recites the fact that one who has ascended on yoga, 
is rightly entitled to give up Karma, with the object of teaching, that 
Jnana is principally the cause of Moksa. For, the author (of the Vedanta 
Aphorisms) intends to say that if Karma, by causing distraction, becomes 
a hindrance to the cultivation of Jnana, then, relying on the maxim that, 
on the disappearance of a quality, the thing of which it is the quality, 
does not disappear, it is Karma which is merely a part, that is to he given 
up for the sake of the preservation of the principal ohject, as was done 
by Bharata the (deliberate, idiot and others. Therefore, on the theory of 
these older Ved&ntins also, tho causality of Karma towards the destruc¬ 
tion of A-viveka is surely not proved, without the intermediacy of Viveka. 
Hence our view does not conflict with theirs. 

In this aphorism, darkness has been said to be destructible by 
light. Darkness also is, therefore, really a substance, and not non-exist¬ 
ence of light. In tho absence of any cause to the contrary, perceptions 
arise, for example, that darkness is deeply dark. To characterise them 
as erroneous, is unjustifiable. Nor can it be said tliat such perceptions 
being explained by known realities, the supposition of something addi¬ 
tional is redundant, and that, therefore, the law of parsimony is a bar to the 
hypothesis of darkness being a substance. For, were this the case, then 
all the events of practical life being, like dreams, capable of explanation as 
pure ideas only, a similar redundancy of supposition would be entailed as 
an impediment to the intuition of external realities also, (which is not 
desirable). Hence, in the case of darkness, the hypothesis being 
supported by evidence, redundancy does not count as a fault. 

It might be objected that, as even in the absence of the knowledge 
of Viveka or discrimination between Furusa and Prakpti, individual 
instances of that knowledge which is called A-viveka or non-discrimina¬ 
tion, must needs be destroyed of themselves at their respective third 
moments, there is no necessity for intending Jjlii.uu to be the cause of 
their destruction. But it should be remembered that, in the previous 
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aphorism, the word, A-viveka, has been explained to mean, not individual 
acts of non-discrimination, but non-discrimination as a Vtlsana, an 
instinct, a tendency, the resultant elfect of all individual acts of non¬ 
discrimination in the past. We also maintain that A-viveka, in the state 
of not-yet-come, is capable of destruction.—56. 

Discrimination between Purina and Prakriti includes alt discrimination, 

--^-fnret ii»i van 


Pradhana-avivekat, from non-discrimination of Pradh&na or 
Prakrid from Purusa. Anya-avivekasya, of non-discrimination in respect 

of other things. Tat-hunc, on annihilation thereof, tf’i’tll&nam, annihilation. 

57. Non-discrimination of Prakriti (from Purusa) 
(is the cause) of non-discrimination of other things (from 
Purusa); (therefore), on the annihilation of this, annihilation 

(of that will take place).—57. 

Vritti .—It has been declared that Release comes through Viveka, 
Discrimination. Discriminative knowledge of a water-pot, a piece of 
cloth, and so forth, exists in such as ourselves also, Release of all, there¬ 
for, is entailed. (Thus argues the opponent.) To this the author replies : 

The root of all is Pradhana (Prakriti). From want of discrimina¬ 
tion about Pradhana, arises non-discrimination in respect of others. 
Whether there be want of discrimination, or discrimination, of objects 
amongst themselves, Bondage or Release does not result by it, but by 
discrimination and want of discrimination with regard to Pradhana only. 
Hence, on the annihilation thereof, i.e., on the annihilation of non-discrimi¬ 
nation about Pradhana, results annihilation of non-discrimination in 
respect of all.—57. 

BhcLsya.— Well, then, it is non-discrimination between Purusa and 
Prakriti that is the cause of Bondage in this way that it brings about 
conjunction (in the form of birth or embodiment), and it is discrimination 
between them that is the cause of Release. Release, therefore, will take 
place inspite of the misconception (abhimana) that the body, etc., are 
the Self. And this is contrary to fJruti. Smj’iti, and reason. To this objec¬ 
tion, the author replies: 

‘ Anya-aviveka,’non-discrimination in respect of Biuldhi and the 
like, is produced, in Puru§a, from non-discrimination of Prakj'iti, as its 
cause. The non-discrimination which is thus produced, is an ell'eet, and 
has its root in the non-discrimination which is its cause and is itself 
beginningless. Therefore, the annihilation of non-discrimination of 
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Prakrit,i (from Purusa) taking place, the annihilation of it must follow. 
Such is the meaning. Just as when the Self lias been discriminated from 
the body, non-discrimination in respect of the form-colour (rfipa) and 
other properties, which are the products of the body, in other words, 
identification of the Self with any of these properties, is not possible, so, by 
parity of reasoning as well as from the disappearance of the cause, when 
Purusa has been discriminated from Prakjiti by means of the characteristics 
of his immutability, etc., the misconception (abhimana) cannot possibly 
arise that Purusa is any of the products of Prakriti, e.g., Buddhi and 
the rest, which possess the characteristics of undergoing development 
(parinama), etc. This is the import. So is it recorded in the Smriti: 

erw ft i 

«irfant $ || 

As on the abandonment of the canvas which serves as the ground for a picture 
painted thereon, the painting also is necessarily abandoned, similarly in the case of the 
abandonment of Prak.riti, What are love and the rest to a contemplative man ? 

‘Viraina’ in the ^loka means virivma, cessation, i.e , abandonment. 
By the word, 4di, modifications in the form of substances are also in¬ 
cluded. Sometimes this also is said that Release takes place through 
discrimination between Purusa and Buddhi. Here Buddhi denotes both 
gross and subtle Buddhi, and thus includes Prakfiti also (which is the 
subtle state, the cause, of Buddhi). Otherwise, notwithstanding the dis¬ 
crimination of Buddhi from Purusa, there will still remain the possibility 
of misconception (abhimana) that Purusa is identical with Prakriti. 

It cannot be objected that, because one and all misconceptions (abhi¬ 
mana), such as, for example^ ‘ 1 am ignorant,’etc., have Buddhi and the 
rest as their subject matter, there is, therefore, no proof of (the existence 
of such a thing as) misconception in regard to Prakriti over and above 
misconception (abhim&na) in regard to Buddhi and the rest. For, miscon¬ 
ceptions (abhimana) in such cases as— 

igm i 

After each succeeding death, as I am born again, may I be a dweller in heaven, and 
not a dweller in hell. 

cannot be accounted for, unless they refer to Prakj-iti as their subject 
matter. For, none of the manifold effects, e. g., Buddhi, etc., after they 
are once past and gone, are created over again, and therefore, this birth 
or production after dissolution is of the Pradhana (Prakriti), and it con¬ 
sists in modification in the form of other Buddhi, etc., by the giving up 
of previous modifications in the form of Buddhi, etc. 

8 
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Neither can it be asserted that the birth and death of Purusa also, 
in the form of conjunction with, and disjunction from, the lihga-sJarira 
or subtle body, are parainarthika or ultimately true or transcendental 
(as opposed to phenomenal), and that, therefore, the consciousness of 
birth, etc., arising in the Self, cannot at all be a misconception (ablii- 
rnAna). For, 

5T 5tt 

(This, the Self) is never born nor does it ever die. Neither is it such that, once 
coining into being, it will pass away after a time and will eomo into being again.— 
Gita, II. 20. 

by sayings like the above, birth, etc., are disproved (in the Self). 
There was no need of such negations unless these events (birth, etc.,) 
were in some way connected with the Self. It follows, therefore, that 
the consciousness of birth, etc., arising in the Self, is of the form of abhi¬ 
mana or assumption or transference to itself of the production and des¬ 
truction (of something else i. e., the body, the senses, etc.). 

Moreover, it is not possible to say that the self-identification (abhimana) 
of Puruaas with Buddhi, etc., is beginningless; because Buddbi, etc., 
are effects, and therefore, perishable. There must exist, therefore, some 
determining cause to explain and regulate the multifold cases of self- 
identification with the effects, lienee it is proved that self-identification 
with the cause of those effects (i. e. with Prakriti), is alone the deter¬ 
mining cause here desired ; because so is it observed in the world, and 
because supposition (hypothesis) follows facts observed. E. g., from the 
assumption (abhimana) of ownership of the field, arises the assumption 
(abhimfma) of ownership of the paddy etc. yielded by it, and from the 
assumption (abhimana) of ownership of a piece of gold, arises the assump¬ 
tion (abhimana) of ownership of the bracelet, etc. made of it, and by 
means of the cessation of the former, follows the cessation of the latter. 

(There is, however, no further necessity for a determining cause of 
the mistake-abhimana-about Prakriti), on account of both the mistake 
about Prakriti and the vAsauA or accumulating impression of it being 
beginningless, like seed and sprout.—57. 

The Bondage of Purusa is merely verbal. 

si i ; n? wen 

VAk-matram, more speech, n Na, not. 3 Tu, and. nr* Tattvam, 
reality, ftnfwri: Chitta-stliiteb, because it resides in the chitta or mind. 
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58. The Bondage, etc. (of Purusa) are merely verbal, 
and not real, because they reside in the mind. — 58. 

Vritti. —Granted that Release comes through Viveka, Discrimination. 
Is it, Viveka, related (in the sense of inherence) to the Atma, Self or 
Purusa, or is it not ? If it is related to the Atma, an impediment is thereby 
caused to the Kutastha, undisturbed, or immutable nature of the Atma 
(as postulated in the Samkhya Dardana). If it is not so related, then, the 
application (of Viveka, as cause, to Release, as consequence) is too wide, 
(because Viveka, although it does not exist in Purusa, is all the same said 
to be the means of his obtaining freedom). To these objections the author 
replies : 

(Viveka is) ‘ related to the Atma ’—this is a mere verbal statement. 
There is no true or material relation between them. And although they 
are unrelated, still, inasmuch as Viveka resides in the Chitta (Buddhi- 
Ahamkara-Manas collectively), the assumption of Viveka as its own takes 
place, we will submit, in the Atma, owing to its close proximity to the 
Chitta.—58. 

Bhdtjija .—Thus the four divisions of the subject-matter of the 
8 fistra are established. But there still remains this apprehension : Well, 
our opponent may say, if Bondage (atone time) and Release (at another 
time), Discrimination (at one time) and Non-discrimination (at another 
time) are admitted in Purusa, then, this is in contradiction to the 
assertion “ Who is by nature, Eternal, and eternally Pure, Enlightened, 
and Unconfined ” (aide aphorism 19 above), as well as to the Vedic declara¬ 
tions such as 

* 11 

There is neither destruction, nor, again, production (of Purusa) ; (he is) neither 
bound, nor, is, again, active (in the pursuit of freedom); he is neither desirous .of release 
nor is, in fact, ever released. Such is the absolute truth.—GaurtapSda’s M&udukya K&rilfit, 
II. 32, Brahma-Bindu Upa. 10, 

The author removes this apprehension. 

Because bondage and the rest reside in the chitta or mind alone, all 
of them are mere words in the case of, or as applied to, Purusa, being mere 
reflections like the redness (reflected) in the crystal (which is naturally 
white), and are not ‘ tattvam,’ the natural state of Purusa, as is the 
unimputed redness of the China rose. Such is the meaning. Hence 
there js go contradictiop to what has been stated before. This is the 
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import. On this point there is the authority of Vedic texts such as the 
following : 

He, being immutable, moves between the two worlds, as if thinks, as if desiros, etc. 
—Byihat Aranyaka Upanisat, IV. iii. 7, 

Purusa is ‘ samanu ’ i. e., possesses the same form in the two worlds. 
By the two words, ‘iva,’ as if, the manifoldness of form is declared to be 
due to up&dhis or adjuncts or extraneous causes. 

So has it been said: 

f ^Tg-rTfrTar i 
wrf?n g smsfr 11 

Bondage and Release, Pleasure, Pain, and the incideuoo of Bewilderment (Molia) by 
means of Mayft, are, like the manifestation of the Seif in dream ; Transmigration (Sams&ra) 
is (due to Miiyd, and) not real. 

“ M&yaya,” by means of Maya, due to M;iya, in tlie above, means, 
caused by the upadhi or external condition which is Prakriti called Mitya, 

Our opponent may ask : How then can the removal of Bondage which 
thus appears to be of minor importance, be a Purusartha, an object desir¬ 
ed by Purusa? How, again, on the admission of Bondage and Release 
being caused to Purusa by the properties, namely, Discrimination and 
Non-discrimination, of another {i.c., Buddhi), there does not follow an 
absence of regularity, or certainty as in the case of their being caused 
by Karma, and the like ? 

Therefore we explain more in detail what has been almost complete¬ 
ly explained before. Although Bondage in the form of conjunction of 
pain, and Discrimination and Non-discrimination in the form of functions, 
are of the Chitta or mind alone, still Purusa’s blioga or suffering consists in 
the mere reflection of pain in him ; hence, inspite of its non-reality, the 
removal thereof is a Purusartha, an object desired by Purusa. So they 
pray : “ Let me not suffer pain.” 

Similarly, under the influence of hisvasana or desire for her, Prakriti 
binds, by way of conjunction, that Purusa alone to whom she has exhibited 
herself in the aspect of non-discrimination, and none else. Again, she 
sets free, by way of disjunction from her, that Purusa alone to whom she 
lias exhibited herself in the aspect of discrimination. ("Release, then, 
depends) on the eradication of vasana or desire; hence regularity is obtain¬ 
ed. While, on the admission of Bondage by means of Karma and the like, 
such regularity is not obtained. Because Karma and the like cannot 
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directly throw their reflections in Purusa, inasmuch as they lack tlie 
characteristic of being revealed by him who witnesses (saksi) them (t, e. 
Purusa).—58. 

Bondage is not removeable by mere Learning or Reasoning but ly 

Spiritual Intuition of the truth aboflt Purusa and Prakriti. 

^frfvrfrsfa * lims.ll 

jfwt: Yuktitafl, by resoning, wfi Api, also. * Na, not. *nam Bddhyate,coun¬ 
teracted, removed, Dik-mtifllia-vat, as of one perplexed about the points 

of the compass. Aproks&t rite, without immediate cognition, direct 

vision. 

59. (Bondage) is not to be removed by reasoning 
also, without direct vision of the truth, as is the case with 
one perplexed about the points of the compass.—59. 

Vpitti. —Let knowledge of Viveka, distinction of Prakriti and 
Purusa, be obtained from Sravaiia (hearing from Scriptures and preceptors) 
alone. What is the use of transcendental knowledge which can be real¬ 
ized only by the labour of successive births ? To this the author replies: 

The sense is clear.—59. 

Bhapja Bnt if Bondage etc, as applied to Purusa, are mere words, 
let their removal take place by sravana, learning, or by manana, reason¬ 
ing, (that such is the case). Why, then, in the Veda and the Smriti, is 
there enjoined, as (lie cause of Release, the discriminative knowledge (of 
Purusa and Prakriti) going the length of siLksatksra, or developed into, 
spiritual intuition of the truth ? 

To this the author replies : 

‘Yuktih’ means manauam, thinking or reasoning. The word, 
‘api,’ also, is intended to include flravana, hearing, i.e., learning. Even the 
merely verbal Bondage, etc. of Purusa cannot be removed by mere 
learning and reasoning, without immediate cognition ; as in the case of a 
person confused in regard to the points of the compass, the inversion of 
the directions in space, even though it is merely verbal, i.e., apparent or 
illusory, is not removed by hearing or by reasoning, without his realizing 
for himself, how the points of the compass really lie. Such is the mean¬ 
ing. And in the case of the subject-matter of the discourse, removeability 
is nothing but the cessation or disappearance of the idea of Bondage, 
etc. in Purusa, and not the immediate cognition of a non-being, because 
there does not exist even the possibility of tbe production of such cogni¬ 
tion by hearing and the like, 
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Or, the aphorism may be explained as follows : By the aphorism : 
The removal thereof takes place from a determinate cause (Aphorism 56), 
it, discriminative knowledge, has been declared to be the eradicator of 
non-discrimination. Now, is that knowledge commonly derived from 
hearing, etc. or is there any peculiarity in it ? There being room for 
this further enquiry, the author enounces the present aphorism begin¬ 
ning with ‘ Yuktitah api.’ The meaning is that non-discrimination, ‘ na 
Mdhyate,’ is not removed, ‘yuktitah,’ by reasoning nor by learning, 
without direct vision of the discrimination (viveka) of Purusa and 
Prakj'iti; like the confusion about the points of the compass ; because it is 
the perception of a particular intuition that alone can remove an error in 
respect of that intuition.—59. 


NoLe For example, a man with the jaundice perceives white objects as if they 
were yellow. He may infer that the piece of chalk which he looks at is really white ; 
or he may believe the testimony of a friend that it is white : but still nothing will remove 
his erroneous perception of yellowness in the chalk except a direct perception of its 
whiteness.—Ballantyno. 

Inference also is a pramana or instrument of right hnoicledge. 






wwil A-chfiksusajjam, of tilings imperceptible, smufibr Anumftnena, by 
inference, Bodhah, knowledge, Dhuma-Adibhifo, by means of smoke 

and the like, w Iva, ae. Vahneb, of fire. 

60. The knowledge of imperceptible things is by 
means of inference, as is that of fire by means of smoke, 
etc.—60. 


Vritti .—If it, be urged that, 'that Prakriti and the rest exist or 
that they evolve in the order of Mahat and so forth, is not seen, (and that 
they, therefore, neither exist nor evolve); so the author says : 

It would have been so, were Pratyaksa, Perception, the only 
pramana, means or measure of knowledge, and not Anumaria, Inference, 
etc. Tor, although Prakriti and the rest are not objects of preception, 
their existence is nevertheless established by the form of inference 
known as Samanyato Dj’ista or generally seen (Vide I. 103. below).—60. 

Bhasya Having thus, then, established that Release results from 
the direct vision of the discrimination (between Purusa and Prakriti), 
the next thing to be demonstrated is viveka or discrimination. This 
being the topic, at the beginning thereof, Pramanas or Proofs are being 
recited, with a view to establish Prakjiti, Purusa, and the rest as different; 
entities. 
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‘ A-chaksusfinam’ means, of things not cognizable by the senses. 
There are many objects such as the gross elements, their products, e. g., 
the body, and so forth, which are verily proved to exist by sense-percep¬ 
tion. Of those that are not proved by sense-perception, namely, Prakriti, 
Purusa, etc., the knowledge, i.e., cognitive proof, the fruit of which 
appertains to Purusa (Pumsa-nistha-phala-siddhi), is brought about by 
that form of Pramana which is called anumatia or inference; as fire is 
proved to exist (where it is not directly perceptible) by the inference 
occasioned by the smoke and such other signs. Such is the meaning. 

Moreover, it is to be understood that wliat is not established even 
by inference, is established by the Revelation or Scripture. It is because 
this Siimkhya-lSastra is principally built on Inference, that Inference 
alone lias been mentioned in this aphorism by way of pre-eminence 
only, and not that there is no need of Revelation in this $astra. For, 
thus says the Karika : 

The knowledge of super-sensible objects is obtained from Sfimanyato Dfista 
inference j what is not proved even by this and is imporceptable, is proved from Revela¬ 
tion,—SfimUUya-Kacika, Verso VI. 

From this aphorism it is found that this Siistra is a Manana-i&Lstra or 
a rational system.—GO. 

The Twenty-five Principals: the order of their evolution and their 
inter-relation as cause and effect. 

tmviurmui trimmer scffirt:, ufhhyrd;, «f- 

ktspRnt, 

fft u % i ? n 

Sattva-rajas-tamas&m, of Sattva, Rajas, and Tamas, the three 
essential constituents of Prakpiti, srsnnsn S&mya-avastha, the state of equili¬ 
brium or quiescence, Prakpiti, Prakriti, the Prime Cause, n#; Prakriteb, 

from Prakplti. Mahan, Mahat, the Great One. ’urn: Mabatah, from Mahat. 
«Pik: Ahamkarah, Aharnkara, the I-maker, Egoity. Ahamkarat, from 

Ahamkfira. vsv Pancha, five. Tan-matrani, Tan-matras, Essences, Subtle 

elements, wt Ubhayam, both. Indriyam, sense, faculty, power. nwdTwVu: 

Tan-m&trebhyah, from the Tan-matras. w<*MytfnSllifila- BhfitAni, gross elements. 

Purusa, Purusa, Spirit, Self, xfii Iti, such, Pafieha-vina^atih, 

twenty-five. *w: Gapah class, group. 
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61. Prakrit! is the state of quiescence of Sattva, 
Rajas and Tamas. From Prakpiti, (evolves) Mahat; from 
Mahat, Ahamkara ; from Ahamkara, the five Tan-matras and 
the two sets oflndriyas; from the five Tan-matras, the gross 
elements. (Then there is) Purusa. Such is the group of the 
twenty-five (Principles).—61. 

Vritti .—The author seta forth the order of evolution of Prakfiti and 
the rest: 

Although Prakfiti is the state of equipoise of the three, yet, it is 
conventional to apply the term Prakfiti to every one of them also. Mahat 
denotes Buddhi Tattva, the Principle called Buddhi, the substance of 
Buddhi or Intelligence. Ahamkara denotes Abhimana, Self-assumption, 
Self-attribution, the I-maker, the substance of individual personality. 
The five Tan-matras (That-only), essences, or universals, are Sound, Touch, 
Form, Flavour, and Smell. 

Two-fold indriyas or Instruments are, externally, five Instruments 
of Action, called Voice, Hands, Feet, Anus and the Genitals, and five 
Instruments of Cognition, called Ear, Skin, Eye, Tongue, and Nose, and, 
internally, Manas or mind, of perception as well as of action. 

The Sthula-Bhutas, gross elements, are Ether, Air, Fire, Water, and 
Earth. It should be understood that these also are evolved from the live 
Tan-matras. The word, Sthula, is indicative, and includes Skiksma, fine 
or subtle, elements also. The mention of Purusa is for the purpose of 
completing the number (of the twenty-five Tattvas), and not for showing 
the order of evolution, seeing that the Atrm! is eternal.—61. 

Vedantin MahAdeva: Sattva, etc are substances, as the qualities of 
lightness, etc. inhere in them. That the word, Guna (which ordinarily 
means quality), is still applied to them, is because they serve the purpose 
of Purusa. Prakfiti is this triad of Gunas, and not a different entity 
which is their substratum, as it will be declared later on (VI. 39) that 
Sattva, etc., are not the attributives of Prakfiti but her very form. State of 
equipoise denotes absence of dissolution in the relation of more or less, 
in other words, existence in the state of producing no effects. So that, it 
comes to this that the triad of Guqas, in so far as it stands apart from 
effects, is Prakfiti. And this is the definition of MulA Prakfiti, Root 
Evolvent The definition of Prakfiti as a general term is that Prakfiti is 
that which is the material cause of another Tattva fas Buddhi is of 
Aharpkara). 
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Bhd§ya :—Now follows an aphorism enumerating together all the 
Predicables which are subversive of, and subservient to, (the immediate 
cognition of) the discrimination (between Purusa and Prakriti) established 
by the proofs stated above : wherein the author also exhibits the relation 
of cause and effect (amongst them) which will subserve the inference to 
be stated in the sequel. 

Sattva, etc., (i. e. Rajas and Tamas) are substances, and not Gunas in 
the Vaitfesika sense of the word, i. e., are not qualities or attributes, 
because they admit of conjunction and disjunction, and also because they 
possess the properties of lightness, activity, weight etc., (whereas the 
Gunas, attributes, of the Vaidesikas do not themselves possess attributes, and 
are not independent causes of conjunctions and disjunctions, vide Kanada- 
Sutram I. i. 16, S. B. H. Vol. VI. page 28). In this, Samkhya, Sastra and 
in the Veda, etc., the word, Guna, is employed to denote them (Sattva, 
etc.), because they exist only to serve the ends of Purusa (and are, therefore, 
of secondary importance), and also because they form the cord, (as 
it were), namely Mahat, etc., which essentially consist of the three 
Gunas, and which bind the brute-beast, (so to speak), Purusa. 

Note.—The different meanings of the word, Guna, that are referred to here, are 
quality, A-pradhana, not-principal, secondary, subordinate, and cord. It may also bo that 
Sattva etc., aro called Gunas, not-prineipals, because that which is constituted by them, 
namely, Prakriti, is called Pradhana, the Principal.— Vide Tattva-Sam&sa, Aphorism 
5, Commentary. 

Of these, i.e., the substances Sattva, etc.,(Prakriti is) “Samya-avasthft”, 
the state of being neither less nor more, (one than another), in other 
words, the state of not being combined together in the relation of less 
and more, that is to say, the state of not being developed into effects. 
Prakriti is the genus of the Gunas characterised by the state of not 
becoming an effect. Such is the meaning. For, on the appearance of the 
state of inequilibrium in the genus of the Gunas characterised by the state 
of not becoming an effect, there is entailed the disappearance of Prakfiti. 
And, further, all the Gunas individually are said to possess the nature of 
Prakfiti in such texts of the Smriti as the following:— 

^ ii 

Sattva, Rajas, Tamas : it is every one of them that is Prakriti at every moment. It is 
every one of them that is the transmigration or worldly life of living beings. Beyond it 
lies the supreme abode. 

The word, genus, in “Prakriti is the genus...effect ” above, is 
intended to include Sattva, etc. The word, Guna, is used in order 
to exclude Purusa from the scope of the definition. And the phrase, 

I 
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characterised etc., excludes Mahat, etc., for Mahat &c., which are forms 
of Sattva etc. modified into effects, also become Gunas or subsidiaries, 
being subservient to Purusa. 

Here, then, only the svarupa, the essential form or intrinsic nature, 
of Prakriti has been declared. The specific forms of Prakriti will, how¬ 
ever, be stated just now. The effect or product of Prakriti is ‘ Mahan,’ 
i.e., the Tattva, Reality or Principle, called Mahat. 

The intrinsic nature and the specific forms of Mahat, etc. are being 
stated. 

The product of Mahat is Ahamkara. The product of Ahamkara is 
two fold : the Tan-matras and the two sets of Indriyas. Of these, the two 
sets of Indriyas, being divided into external and internal ones, are of 
eleven kinds. The products of the Tan-matras are the five gross elements. 
By the use of the word, gross, it is admitted that the Tan-matras are the 
subtle elements. Purusa, on the other hand, is characterised neither as 
effect nor as cause. 

Such, then, aro the * panchavirpsiatih ganah,’ the (twenty-five-fold) 
array of Predicables. The meaning is that, over and above these, there 
is no Predicable. Or, the word, gana, declares the infiniteness of the 
individual manifestations of Sattva, etc. 

And these twenty-five members of the class are of the form of sub¬ 
stance and nothing else. Attribute, Action, Genus, etc. (i.e., Species, 
and Combination, for instance, of the Vaislesikas), however, are really in¬ 
cluded in these, there being no difference between a property and the 
thing of which it is a property. For, did there exist Predicables in 
addition to the above, it would have been necessary to discriminate 
Purusa from them also, and consequently the non-enumeration of them 
would have been a defect. 

Hereby it is shown that the wild talk of the stupid that the Sam- 
khyas do admit an indefinite number of Predicables, is worth of no serious 
attention. 

Dik, (direction in) Space, and KAla, Time, again, are nothing but 
Akaifa, Ether(?), as we shall find from a future aphorism (II. 12) that 
Space and Time are determinate forms of Aka da. 

It follows herefrom that, by means of their inclusion and non¬ 
inclusion amongst themselves, the Predicables have been taught to be only 
one in number in some System (e.g., the Vedanta), six in another System 
(e.g., the Vairfesika), sixteen in yet another System (e.g. the Nyuya), and 
by other numbers in other Systems, It should be remarked, however, 
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that their individual distinction consists merely in the possession of 
similar and dissimilar properties. Thus has it been declared in the 
Bhagavatam: 

TO m srfsr: II 

cfcT crrqHfljfafai i 

srq 

Even in a single Tattva, Principle or Reality, bo it anterior or posterior, all the other 
Tattvas are found to be included. For this reason, the Risis have made various enumera¬ 
tions of the Tattvas. All are justified, being based on reason. What doos not become 
a learned man ? 

And these Predicables have been enumerated in the Gratis also: 

e. g., 

(а) in the Garbha Upanisat ("Verse 3) 

There are eight Prakritis and sixteen Vlk.iras or Transformations. 

(б) in the Prashia Upanisat (IV, 8) also ; 

Earth and the fine part of Earth. 

(c) and in the Maitreya Upanisat, etc. 

Note :—Tho entire passage of the Prasca Upanisat, from which Vijn&na Bhikiju has 
made tho above quotation, may be transcribed here with advantage: 

XXX -tT^PvT II l II 

X X X X 

*T q*IT llrpq qqf% I$T Wnfa&Sl I TO 

*tjsifvrs% ii 'S II g '5trr«n^mtTO ^ ^ 

q rg n p n ^ ^«r aesap ^ sfN ^ siteisq ^ qrnna 

ETrasq K.WS *&R5q 5T St *q5T frorai ^ ^ TOPS ^T^TcT- 

aj^rrotfKrTH^fqci aj ^ qrgw fasrlrftRsq q qr|T ^ Rwraj ^ 
flirrsq ‘ST srrsr^i =q FTtT ^ ^SfrfiRsq <q[ ftssa 

f^dtcrf q cTaj =q sroraj fronTfatfaj ^ 11 <, h 

% 2^T «jtcTT ETRIT **»fa<TT f^THTrHT JJSV I 

51 q^s^ri: *rwfcre?t 11 «. 11 

Question by Gargya : In whom are ail things firmly established ? 

Answer by Pippalada: As the birds, O Calm One, rest secure on their dwelling tree, 
so does verily all that is existent, rest secure in the Higher Self: Earth and the fine 
parts (M&tra) of Earth, Water and the fine parts of Water, Fire and the fine parts of Fire, 
Air and tho fine parts of Air, Akfis'a and the fine parts of Akfis'a, the Eye and the object of 
seeing, the Ear and the object of hearing, the Nose and the object of smelling, the Tongue 
and the object of tasting, the Skin and the object of touching, the Voice and that which is 
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to bo said, the Hands and that which is to be grasped, the Gonitals and the pleasure of 
lovo, the Anus and that which is to be excreted, tho Poet and the place to go to, Manas 
and tho object of thinking, Buddhi and the object of ascertaining, AhamkSra and the 
objoet of Ahamkara, Chitta and the object of consciousness, Light and tho object of 
illumination, Pr&na and that which is to be supported by It. 

"Verily this Purusa who is knowledge itself, is the seer, toucher, hearer, smeller, 
taster, thinker, ascertained doer. He stands firm on the Supremo, Immutable Self. 

Moreover, the eight Prakritis have been explained by the Karikd 
(Verse 3): 

sth i 

f^T^r * snrfctf 11 

PrakfUi, the Root, is not an ovolute. Mali at and the seven following are both 
evolvents and evolutes. Evolute is sixteon fold. That which is neither an evolvent nor 
an ovolute, is Purusa. 

It is, however, a common saying in the Srutis and the Smjitis 
that reality is one and one only, without a second. But this unity is 
obtained by the absorption of all other realities in Purusa, on the principle 
of the identity of the energy and that which possesses the energy. Hence 
there is no conflict (between our teaching and the teaching of the Sruti 
and the Smjuti). 

Absorption (laya), moreover, means involution or existence in a 
subtle form, and not annihilation. So lias it been said : 



There were knowledge and objoet of knowledge, absolutely one and undivided. 

‘ A-vikalpitam,’ unelaborated, means undivided. And this has been 
established in detail in our Commentary on the Vedanta in connection 
with the doctrine of A-dvaita or Non-duality. 

There is, however, a difference, and it is this: In the theistic 
theory, in consequence of the non-differentiation of all other realities there¬ 
in {i.e. in Uvara, the Lord), it is Isvara-cliaitanyam, Divine Consciousness, 
that is the only reality. I 11 tho nou-theistic inir-hfvara, God-less, i.e. 
which does not invoke divine intervention in the affairs of man and the 
world) theory, on the other hand, Mahat and the rest, remaining undivided 
like the confluence of three streams, are not differentiated in the Kfftastha, 
the Immutable {i.e., Purusa or Pure Consciousness in which nothing can 
enter from the outside), in the Sukema or subtle form or state called Pra- 
kj-iti, just as the orb of light is not differentiated in the solar orb, and, 
consequently, it is the Self that is the only one reality. This the author 
will teach afterwards by the aphorism (I. 154): 

\ i n 

There ia no conflict with the Srutis declaring non-duality, because tho reference i# 
to tho genus of Self.—01. 
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Proof of the existence of the Tan-matras. 

Taj rRiraW U 'S I ^ II 

^Ejsira Sthfllat, from the gross. ^ rnufiflci Pancha-tau-matrasya, of the five 
Tan-matras, subtle elements. 

62. (Knowledge of the existence) of the five Tan- 
matras is (by inference) from the Gross (Elements).—62. 

FfiMi.—For the purpose of the inference of cause from effect, the 
author takes them in the reverse order. 

Knowledge of the five Tan-matras, is obtained from the gross, i. e., 
the five gross elements as their effects, and as having the forms of being 
(Santa, pacific, Ghora, terrific, and Mud ha, stupid, according to the 
differences of Sattva, Rajas, and Tamas.—62. 

Bha$ya: —The author, by a number of aphorisms, establishes the 
knowledge, by means of inference, of those amongst the above Predicables, 
which are not objects of direct observation. 

The word, knowledge, comes down from the 60th aphorism above. 

* Gross’ denotes nothiug but whatever is visible, i. e., directly perceptible. 
And it has been declared to be the effect or product of the Tan-matras. 
By the inference of the Tan-matras as the cause thereof, from the Gross 
Elements as the effect, knowledge, discriminative of the Gross, arises. 
Such is the meaning. 

In order that it may belong to Akasa, Ether, in common (with Earth, 
etc.), grossness here denotes the possession of an attribute cognisable by 
the external senses, or the possession of the Viflesa or distinctions of 
Santa, pacific, etc. 

And the Tan-matras are fine substances, the undifferentiated la- 
virfe^a) originals of the Gross Elements, which form the substratum of 
Sound, Touch, Form, Flavour, and Smell, belonging to that class (that 
is, in that stage of their evolution) in which the distinctions of Santa 
etc., do not exist. So we find from the Visnu-Purapa and other sour¬ 
ces., e.g., 

«T SlTfm Htfa ^ ll II R I II 

In them severally reside their parts (m&trli), wherefore the Sm/'iti describes them 
as Tan (their)-mfitra (part). They are neither Santa, pacific, nor Ghora, terrific, nor, 
again. Mfttlha, stupefying, but are Indistingnishablos,—Visnu Purftna, I, ii. 22. 

The meaning of the above tlloka is this: In all these elements, 
exist the parts thereof. This being the case, and there being no 
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distinction between a property and its subject, the Smriti speaks of the 
substances also as Tan-inatras. And these Predicables are devoid of the 
distinctions of Sound, etc. belonging to the Gross, and called as Smnta, 
Ghora, and Mild ha, because they are all of one form. The import, there¬ 
fore, is that when the Elements appear as the Tan-inatras of Sound, etc., 
all that the expression means is that they possess Sound, etc. devoid of 
the distinction of fknta, etc. Hence they are designated as Indisting uisli- 
ables. 

Sknta means pleasurable, Ghora, painful, and Mild ha, stupefying. 
And the Tau-matras, being enjoyable to the gods and the like alone, 
are simply pleasurable, as the element of pleasure predominates in 
them. 

Here the process of inference is as follows : The Gross Elements, 
arrived at the extreme limit of descent, must, on account of their gross¬ 
ness, have, as do a water-pot, a piece of cloth, etc., as their material 
cause, substances possessing the distinctive attributes of their own. The 
subject of inference is not at all pushed further than the Subtle, as, other¬ 
wise, the result would bo non-finality. 

An argument favourable to the above inference, is that, in the ab¬ 
sence of any counteracting agent, the production of tho attributes of the 
effect according to the attributes of the cause, is irresistible. 

The Veda and the Smriti also eon firm the above inference. 

There is, on the other hand, objection to the possession of Sound, 
Touch, etc. by Prakpti; e. <?., numerous passages in Visnu Purtina, etc., 
such as the following : 

It (Prakfiti) is dovoid of Sound and Touch, ami is unconnected with Form and the 
like. It is constituted by the three Gunas, is the origin of tho world, and is without 
production, development and destruction. 

The impediments to the possession of Sound, Touch, etc. by Buddlii 
and Ahamkara, again, are the texts of the Veda and Smriti which declare 
that they are the causes of the Bhutas, gross and subtle elements. For, tho 
mark of an element is this, and nothing else, that it possesses a distinctive 
attribute belonging to the class cognizable by the external senses. 
Whence it would follow that if Buddlii and Aliatnkixra possessed Sound, etc., 
they too would be elements, and consequently the causes of themselves, 
which is impossible. 

In the absence of Form, etc. in the causal substances, what, it may 
be asked, is the cause of Form, etc. of the Tan-matras ? We would reply 
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that it is nothing but specific conjunctions in different combinations 
amongst the causal substances themselves, as we find that the conjunc¬ 
tion of turmeric and lime is the cause of redness, etc., appearing in the 
substance originated by them jointly. 

When, in accordance with the facts of observation, it is quite 
possible for the conjunctions themselves amongst the causes of the sub¬ 
stance which give support to them, to be the cause of Form, etc., the 
supposition of Form in the ultimate atoms made by the Logicians (e.g., 
the Vaiscsikas), is not justifiable. Nor is it a rule with them also that 
only the attributes of homogeneous causes can originate attributes in the 
effects. P'or, we may point out, they also admit that the only cause of 
the increased volume of a triad of atoms is the plurality of their parts, 
etc. 

The inference of the Indriyas (Powers of cognition and action), 
again, is, like the inference of Akada, made by means of their functions, 
e. </., sight, touch, speech, etc. which are directly perceptible. Hence it 
has not been stated here. The subject under treatment is only the 
inference of the Tattvas or Principles, one by means of another. Hence 
the exclusion of the Indriyas is not a defect. 

In the matter of the production of the Tan-matras, the process 
described in the Commentary on Yoga should alone be accepted. Thus, 
the Tan-matra of Sound is produced from Ahamkura ; then, from the Tan- 
matra of Sound, accompanied by Ahamkura, is produced the Tan-matra 
of Touch, possessing the attributes of Sound and Touch. In a similar 
order, the (other) Tan-matras arc produced by the addition of one 
attribute at each step. 

In the Visnu Pur an a (I. ii. 38), we, however, find : 

esr§r 5 1 

3% ift: \\\ 1 r 1 %c n 

While spreading out the modification of Aka8;», He (the Creator) created pure Touch 
(the Tau-mfttra of Touch). Vayu, Air, became dominant, and it is held that Touch is its 
attribute. 

So, it has been declared there that the creation of the Tan-matras 
of Touch, etc. proceeds from the four Gross elements of Akatfa and the 
rest (excluding Earth). But this is not really the case. For, the creation 
mentioned there, should be understood in the sense of transformation 
(parinamana) by the form of the elements. For, the Gross elements 
beginning with Akarfa and ending with Water transform the Tan-matras 
appertaining to them individually, by the form of their respective suc¬ 
ceeding element, by means of their predominance over them.—62. 
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Proof of Aharykdra, 

II * I II 

TOjiwn'OTwri—Bfihya (external)-abhyantara (internal,)-bhy&m (by), by the 
external and internal ones, i, e., Indriyas or Powers of cognition and action. 

Taih, by them, i. e., the Tan-matras. ’t Cha, as well as. wjroi ahamk&rasya, 
of Ahamkara. 

63. (The knowledge of the existence) of Ahamkara is 
(by inference) by means of the external and internal ones as 
well as by them.—63. 

Vritti :—Knowledge of Ahamkara is derived by means of the exter¬ 
nal and the internal, that is, Indriyas or Instruments, as well as of those, 
that is, the five Tan-matras, as its effects.—03. 

Bhasya :—The meaning is that the knowledge of Ahamkilra arises 
by inference of it as the cause, by means of the external and internal 
Indriyas as well as by means of the five Tan-matras, as its effects. 

Now, Ahamkara is a substance which serves as an antah-lcarana or 
internal instrument, and of which the function is abliim&na, thinking with 
reference to itself, assumption of everything to itself, conceit. It is not 
merely abhimana, because, in the world, we find that it is substances only 
that can be the material cause of other substances. Moreover, in the state 
of dreamless sleep, etc., because the cessation of the function of A lxunknra 
would entail the annihilation of the Elements, the existence, therefore, is 
proved of a substance called Ahanrkara simply as the seat of vasana, desire 
or the resultant tendency of accumulated experience. 

The process of inference here is as follows : The Tan-matras and 
the Indriyas have the substance, possessing abhim&na, as their material 
cause, because they are substances which are the products of Abhimana; 
whatever is not thus ( i. e. constituted by Ahamk&raJ, is not thus (i. e. a 
product of abhimana), as, for instance, Purusa etc. 

It cannot be said that a substance possessing abhimana, self-assump¬ 
tion, is itself unproved; as there is proof of it by its being the material 
cause of such modifications as, e.g., ‘ I am fair ’ etc., as is the case with the 
eye, etc., and, by the same inference, it can be proved that, that which is 
other than Manas, etc., is the cause of such modifications. 

Here there is favourable argument also. E. g, 

*5 Pit ststt^i l 

X shall be many, I shall procroate,—ChhSndogya Upanisat, VI. ii. ?, 
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From such texts of the Veda and Srm'iti, it appears that the creation 
of the Elements and all the rest is preceded by abhimana or impersonation, 
and hence abhimana is proved as the cause of creation which is preceded 
by acts of intelligence. And, for the sake of simplicity, the causality of 
abhimana in creation is conceived as arising by means of mere proximity 
in the form of combination in one and the same object. 

But, if this bo the case, ( i.e .if objects are made of Ahatnkara), then, 
(says an objector), since the Ahamkara of the potter would be the material 
cause of the water-pot, the water-pot made by him would disappear, when 
the potter obtains release, and, consequently, his Antah-karana disappears, 
and this is not reasonable, because, (after the death of the potter), another 
Purusa recognises that this is that same water-pot. 

To this we reply that it is not so, because, on the release of the 
potter from his antah-karana, there is an end only of that particular trans¬ 
formation which could be the cause of the worldly experience of the 
released Purusa, but not an end of transformation in general, nor of 
antah-karana in its pure form or essence (svarhpa), because, in the Yoga 
aphorism (II. 22), 

srfcT 11 r\ ?r ii 

“Although destroyed in relation to him whose objects have been achieved, it is not 
destroyed, being common to others.’’--Sacred Books of the Hindus, Yol. IV. pago 1S8. 

it has been proved that the equipment of an emancipated Purusa may also 
become the means of accomplishing the objects of other Purusas. 

Or, let the Ahatnkara of Hiranya-Garbha (the one appearing in the 
Golden-Cosmic-Egg, i. e., Brahma, the Creator; be the cause in the case of 
the water-pot etc., also, and not the Ahamkara of the potter, etc. Even, 
then, the application of the general law being so extended, there would be 
no violation of any particular law, because it is collective Buddhi, etc., that 
has been established, in the Puranas and in the Samkhya and Yoga, as 
being the material cause of Creation, and not distributed Buddhi, etc. 
which are their parts; as, for example, the characteristic of being the 
material cause of movable and immovable objects, belongs to the Great 
Earth (the Element of Earth as a whole) alone, and not to clods of earth, 
pebbles, etc. which are its parts—63. 

Proof of Antah-karana. 

lit i <8 ii 

—Tena, thereby, sruswps An tali- karat) asya, of the inner instrument. 

64. The proof of Antah-karana is by means of Aham- 
kara.—64. 
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Vfitti :—-Knowledge of the Antah-karana (the inner sense), that is, 
Buddhi, is derived (by inference) from that, that is, Ahamkara, as its 
effect.—64. 

Bhapja :—The meaning is that the knowledge of the Antah-karana, 
i. e., the principal Antah-karana, namely Buddhi, called Mahat, as the 
cause thereof, is by inference by the mark of Ahamkara, as its effect. The 
application of the process of inference here is as follows : The substance, 
Ahamkara, must have, for its material cause, a substance possessing the 
function of nirfchaya, ascertainment or certainty, because it is a substance 
which is the product of certainty; that which is not so, is not so, as 
Purusa, etc. 

Here the following argument also should be understood. Every man, 
without exception, having first ascertained the essential nature of an object, 
after that, thinks with reference to himself by such forms as, “ This is I,” 
“ This ought to be done by me,” etc. So much is quite settled. Now, 
in the present instance, some cause of the substance called Ahamk&ra 
being looked for, since the relation of cause and effect subsists between 
the two functions (of mtfcliaya and abhiniana), it is assumed, for the sake 
of simplicity, that the relation of cause and effect also subsist between the 
two substances, which give support to them, because the occurrence of a 
function of the effect follows, as a matter of course, from the occurrence of 
a function of the cause. 

In the Veda also there are texts, such as, 

tetters; 

He looked rouud etc.—Brlhat Aranyaka Upanisat, I. iv. 2, 

cH&cr 

This tho same Deity saw etc.—Chhaudogya Upanisat, VI. ii. 2, 
from which we learn that it is from the Buddhi alone, produced at tho 
beginning of Creation, that all subsequent Creation proceeds. 

Although the Antah-karana is one and one only, still for simplicity’s 
sake, it is treated as being threefold according to diversity of functions. 
Thus says the Lifiga Parana: 

tew s H 

Disturbance of the Gunas (Sattva, etc.) having been produced, Mahat camo to light. 
Mahat should also bo known as Manas. It is one, but possesses a variety of functions. 

In the Vedanta Sutras (II. iv. 12) also we find : 

ii r m m ii 

“ The chief Prana is designated as having five functions like the Manas.”—Sacred 
Books of the Hindus, Vol. V, page 405. 
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In a similar manner, by taking the case of Prana as an example, the 
manifoldness of Manas also is proved according to the diversity of func¬ 
tions only. 

(The phrase, for simplicity’s sake, above, is now being explained.) 
Otherwise, as by means of the functions of ascertainment, etc., so also by 
means of the functions of error, doubt, sleep, anger, etc., etc., quite an 
infinite number of Antah-karanas would have to be admitted, at the rate 
of one Antah-karana for each function, 

Moreover, the use of the words, Manas, etc., irrespective of (the 
three-fold distinction herein recognised of) Buddhi, etc., cannot be justified 
on the System of Patanjali or on any other System of Thought. Still, as 
in the case of the knots in a bamboo, an order of succession as well as the 
relation of cause and effect have been declared amongst the threefold 
Antah-karanas, by taking the minor distinctions in them into consideration, 
that is, it should be observed, following the terminology given in those 
texts of the Veda and Sinriti which subserve the System of Yoga. Thus 
is it declared in the Yoga Va^istha Ramuyanam : 

sftar sc ii 

FWlrtTT II 

cTWTf^TT^R*ta$T5f3TOT II 

This, that which is called Chitta-atraa (the Self reduced to the form of Chitta), of 
which the nature is consciousness or to feel, wherein takes place the manifestation of the 
object, Aham, the “ I ", know it, O groat thinker, to be the seed of this Tree of Chitta. 
Prom this, as it first breaks up, issues forth a sprout of quite a novel form ; certainty is its 
nature, and it is formless; it is designated as Buddhi. What appears as the fullness of this 
sprout of which the designation is Buddhi, which (fullness) possesses the form of samkalpa 
or thinking, of this the designations are Chitta, Chetas, and Manas. 

The ‘object, Aham,’ is a general term for Antah-karana, He., does not 
denote Aliamkara alone). 

In the above extract it has been declared by the maxim of the seed 
and the sprout, that the different states called Chitta, etc., are, by the 
forms of functions merely, three successive transformations of the Tree of 
Antah-karana which is one and one only. 

In the S&mkhya Sastra, again, Chitta of which the function is think¬ 
ing, is included in Buddhi itself. Whereas in the above passage Ahaqi- 
Jtara is included in Buddhi,—04, 
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Proof of Prakriti. 

HU: u % i ivt II 

hu: Tatah, thence, from Mahat. n?Ri: Prakriteh, of Frakriti. 

65. (The knowledge) of Prakriti is (by inference) from 
Mahat.—65. 

Vritti :—Knowledge of Prakfiti is obtained from that, that is, Mahat 
Tattva, as the effect.—65. 

Bliasya :—The meaning is that knowledge of Prakriti is, by inference 
as the cause, from that, i.e., Mahat Tattva, as the effect. 

That Antah-karana in general is also an effect, is proved, according 
to the authority of the Veda and Snifiti, in this way that, since cognitions 
belonging to all the five senses do not appear at one and the same time, 
therefore, it must be the required intermediate transformation, just like 
the body, etc. 

The application of the process of inference that it is an effect of 
Prakriti, is as follows : Buddhi possessing the properties of Pleasure, Pain, 
and Bewilderment, must be the product of a substance which possesses 
the properties of Pleasure, Pain, and Bewilderment, because, whilst it is 
an effect, it is of the nature of Pleasure, Pain, and Bewilderment; like 
lovely women. 

The argument favourable to the above inference is this that the 
attributes of an effect can properly be accounted for only in accordance 
with the attributes of its cause. The Veda and Snsriti also, it should be 
observed, support the above inference. 

But, our opponent may say, there is no proof that Pleasure, etc. 
inhere in objects, the feeling being “ 1 am happy ” and the like. How 
then can objects such as a lovely woman, etc,, be cited as examples ? 

Such, we say in reply, is not the case. By the fact that objects are 
the products of Buddhi the essence of which is Pleasure, etc. as well as 
by the feeling of “ the pleasure of a garland ”, “ the pleasure of sandal 
paste ”, etc., it is proved that objects also possess the properties of Pleasure, 
etc. There is besides the authority of the Veda and Srariti. Moreover, 
that thing alone is conceived as having Pleasure, etc., as its material cause, 
which is always found to be present or absent according as Pleasure, etc., 
are present or absent. To take them as instrumental causes, and then to 
suppose something else as the material cause, would involve two supposi¬ 
tions which would be superfluous. 

Further, a permanent element of Pleasure, common to all Purusas, is 
proved to exist in all objects by means of their agreement with one another 
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and by the fact of recognition. For the apprehension of this Pleasure we 
havo made an elaborate supposition of functions, their laws, and the like, 
which, however, conveys no fault in our System, having been made with 
reference to the results. Otherwise, a whole consisting of parts would 
not be proved by recognition, as the supposition of its cause (parts), 
etc., would be redundant. 

The existence of Pleasure, etc., in objects also lias been declared in 
the Markandeya Purana: 

^ ftp iron* n 

Let pleasures and pains exist in the mind or in the body ; what is that to me ? 

The perception “ I am happy ”, etc., again, like the perception “ I am 
rich ”, etc., lias for its subject matter the relation called the relation 
of the thing owned and the owner thereof (i.e., an extrinsic relation and 
not an intrinsic one). For the purpose of dispelling the error that those 
perceptions have the relation of inherence for their subject matter, Puruea 
is differentiated in the Sastras from the perceptions “ I am happy,” “I feel 
pain, ” and “ I am bewildered.” 

Sound, etc., are treated as having the nature of pleasure, etc., 
because they combine in one and the same object {e.g., Ether, etc.,) with 
them. Or, let Pleasure be present immediately in sound, etc., as would 
follow from the proofs cited above. 

The theory that Pleasure, etc., appertaining to the objects, are capable 
of being apprehended by Buddhi alone, is made on the strength of what 
actually takes place. What, on the other hand, is manifested in dreamless 
sleep, etc., when there is no contact with objects, as tire Sattvic (consist¬ 
ing of Sattva) Pleasure of tranquillity or peacefulness, the very same is 
the property of Buddhi, the Pleasure of the Self. 

Although the Yairfesika and other Logicians formulate different 
theories regarding the order of the succession of causes and effects in 
the fabric of Creation, still the system inferred by us should alone be 
accepted by those who seek Release, because it is supported by a large 
number of the texts of the Veda and Smriti, and because the inferences of 
others are weak in consequence of the insecurity of their foundation. For 
this reason, mere reasoning, on account of the defect of non-finality, 
involved in it, has been refuted by the Vedanta Sutra (II. i. 11): 

u R \ \ i W it 

(If it be said that) there being no finality about reasoning, (it is always possible to 
inter the truth of the opposite ; we say “ no," for then the undesirable consequence 
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would follow that there would be no final release also).—Sacred Books of the Hindus. Vol, 
V„ page 235. 

So has if, been declared by Maim also : 

?reew*ni3*Twrei sr Stcrct n m. i \t>% h 

He knows Dharma (Right Conduct, in the widest sense), and none else, who can bring 
arguments, not in conflict with the Veda and the SSstra, to boar upon the teachings of the 
Ri§is (Seers) about Dharma.—Manu Samhitfi, Ch. XII., si. 106. 

Jt lias been thus declared that it is reasoning which is not in conflict 
with the Veda, that alone can be the means of ascertaining objects. 
Therefore, it follows from passages like 

sftaa?: sffcrqrrr^ft i 

(Truth about the Self) should bo heard (i.e., learnt) from the words of tho Veda, and 
reasoned out by means of arguments, (And after having been reasoned out, it should be 
constantly meditated upon. These, hearing, reasoning, and meditation are tho causes of 
the vision of truth.) 

that it is manana, reasoning, the object of which is similar to that of 
Havana, hearing, (i. e., is Vedic), is strong, whereas the reasoning of others 
in other forms is weak. 

The hint is given here that the inference of the existence of Pleasure, 
Pain, etc., in Purusa also, by means of the (seeming) possession of Pleasure, 
Pain, etc., is, in like manner, weak, on account of its conflict with a large 
number of the texts of the Veda and Srojuti. 

The distinctive peculiarity (videsa) appertaining to Prakfiti, we shall 
expound in the sequel,—65, 

Proof of Purusa. 

n ? i U n 

•jKd'Hiif'im Samhata (structure)-para (other)-artha (purpose)-tv&t, from the 
fact that a coinpage, a structure of many parts, exists to serve the purpose of an¬ 
other. jctw Purusasya, of Purusa. 

66. (The knowledge of the existence) of Purusa is 
(by inference) from the fact that a structure of many parts, 
(that is, Prakfiti) exists for the sake of another.—66. 

Vfitti : —Knowledge of Purusa is not derived from Prakfiti as the 
effect, because Prakriti is nitya or eternal (i,e., uncaused), and Purusa 
is not a k&rana or cause, But because Prakfiti is a sarpghata (a whole in 
which parts combine and co-operate), that is, an embodiment of the three 
Gunas, she exists para-artkam, for the sake of another. And this 
“ another” (other than a samghata) is Purusa. Hence knowledge of him 
is obtained, 
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To avoid infinite regression, it should be stated that. Purusa is not 
a combination of many parts.—66. 

BMfya: —Well, the discrimination of Purusa from everything that 
is Jacla or unintelligent or unconscious, is alone the cause of Release. 
For what purpose, then, has the discrimination of material objects from one 
another been shown here ? To this our reply is that there is necessity for 
such discrimination also, for the purpose of purifying the Sattva element 
from the taint of Rajas and Tamas, by directing attention to Prakyiti and 
the other Principles, one by one. 

Having exhibited the proof of the Principles ending with Prakyiti, 
as discriminated from one another, by inference by means of the mark 
of cause and effect, the author now declares a similar proof by inference, 
in a different way, of the existence of Purusa who is void of the relation 
of cause and effect that has been mentioned. 

Samhananais originative conjunction. And, since there is no differ¬ 
ence between a whole and its parts, it is common to the products of 
Prakyiti. Tlius, the meaning is that the knowledge of Purusa is by 
inference from the fact that Prakyiti and her products, being constituted 
by combination of parts, exist for the sake of another. 

The inference is made in this wise : The subject in dispute, namely, 
Prakyiti, Maliat, etc., is para-artbam, serving-au-external-purpose, i.e., has 
as its fruit or end the worldly experience and eventual emancipation of 
some one other than itself, because it is a structure of many parts, like 
a couch, a seat or the like. 

By this inference is proved Purusa as other than Prakyiti and only as 
a non-combination of parts, for, were be too a structure of many parts, the 
consequence would be infinite regression. 

In the Yoga Dardana, the inference made by the nphorist, namely, 

it y uy n 

(And the mind) exists for another, (also because it is variegated by innumerable 
residua), inasmuch as it acts by combination.—Yoga Sdtras, IY. 24, S, B. H. Vol. IY. page 

802. 

is common only to the last member as heard (in ibid IV. 23) i.e. Chittam, 
mind, because the words “acting by combination” means simply this 
that it causes objects (artha) and acts (kriya), by association with others, 
Whereas Purusa, since he possesses the form of eternal light, does not 
depend upon anything else in causing his own objects in the form(j‘,e., sense) 
of illuminating objects. For, it is only in the matter of connection with 
objects, that Purusa stands in need of the function of Buddlii. But this 
connection with object is not an uncommon act of causing objects. 
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And the favourable arguments (which confirm the above inference) 
are furnished by texts of the Veda and Srnfiti, such as, 

* stt fsr*i srittr fatf wafa i 

Nor does everything become dear for the sake of everything, but everything be¬ 
comes dear for the sake of the Self.—Bfihat Aranyaka Upanisat, II. iv. 5. 

Another sucli argument is as follows : Were Prakriti, etc., possess¬ 
ing Pleasure, etc., for the sake of their own experience of Pleasure, etc., 
then, they would bo immediately knovvable by themselves, inasmuch as 
the manifestation of Pleasure is not possible without the manifestation 
oE the subject in which it inheres; hence there would be the conflict 
of the subject and object. For, the manifestation of Pleasure is not 
possible without the manifestation of the subject of the properties, 
as would appear from the perception of Pleasure being of this form as 
“I am happy.” 

Moreover, it would be against the law of parsimony to suppose 
innumerable attributes in the form of consciousness for the manifold 
Gunas and tlieir products, i. e., innumerable vikaras or transformations 
which enter into originative combination with one another. Hence, for 
the sake of simplicity, it is proper to make, (in each case), the supposition 
of a single Purusa only, in the form of the light of consciousness, as that 
which is other than all that, is originated by combination of parts. 

By the present aphorism, has been stated the inference of Purusa 
as the nimitta or occasional cause, inasmuch as it has been declared that 
the fulfilment of the object of Purusa is the nimitta or occasion for all 
combination of things. It is for this reason that, after having proposed 
Purusa produced at the beginning of Creation, it is remembered in the 
Visnu and other Purauas. 

^rtr I II \\ « I li 

f5%Ixro | l I * I W I 

He (Purusa) is merely the occasion in tho matter of tlio act of creation of all things 
producible. Whence the powers of producible things come to have Prakriti as their 
cause. Then, from that equipoise of the Gunas (Prakpiti), under the superintendence, 
of tho Knower of the Field (Purusa), O Muni, takos placo tho production of the (first) 
manifestation of the Gunas (Mahat) at the time of Creation, O excellent Brfihmana.— 
Visnu Purana, I. iv. 51 and I. ii. 88. 

“Superintendence of the Knower of the Field ” means mere conjunc¬ 
tion of the unfulfilled object of Purusa. “Manifestation of the Gunas” 
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means the Principle of Mahat, because it manifests or reveals Pradh&na 
(Prakfiti) constituted by the three Gunas, as its cause. 

Thus, then, it has been declared, in the above manner, that the proof 
of invisible (i. e., super-sensible) objects is by means of inference.—66, 

Prakfiti is uncaused. 

ijjsinTnrrsijsf jpn M i ia it 

$ Mhle, in the root, Mhla (root)-abhavat (absence), on account of 

the absence of root. Amulam, rootless, Mulam, root. 

67. Since the root has no root, the root is root¬ 
less.—67. 

Vritti : —Now, lest it be imagined that there may be a cause of 
Prakfiti, so the author says: 

There being no roof, that is, no cause, of Mala Prakfiti, the Root 
Evolvent, the cause which is rootless, is the root (of all). ’ The same is 
Prakfiti.—67. . 

Bhdsya : Now, in order to establish that she is the cause of all 
the eternality of Prakfiti is being established, for the purpose of proving 
that Puruija is kutastha or immutable in all circumstances. 

1 he root material cause of the twenty-three Principles, that is, Pra- 
dhana, is rootless, because a further root cannot be possible, as in' that 
case, there would be an infinite regression. Such is the meaning.— 67. 

Prakriti is a mere name. 

Paramparye, in the case of a succession. Api, even, Ekatra at 
some one point. Parinistha, rest, halt. ,fb Iti, so. SamjnA-mAtram 

mere name. ' ’ 

68. Even in the case of a succession, there must he 
a stop at some one point, and so it (Prakriti, the root cause) 
is merely a name (that is given to such a point).—68. 

Vritti .-—The author states the argument in regard to the above : 

There is a different cause of Prakfiti, of that, again, there is a 
different cause, and so on and on. In view of the defect of non-ffnalitv 
which would, otherwise, be thus entailed, an uncaused something at the 
end should be stated to be the root. The very same is (called here) 
Prakriti. Moreover, the admission of more than twenty-five Principles 
would be redundant.—68, * 

§ 
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Bhdqya :—Well, it may be argued by our opponent, we learn from 
such texts as,— 

Therefrom, O excellent Brahmana, was produced A-vyaktau>, the Unmanifested, 
consisting of the three Gunas. 

that Pradliana also is produced from Purusa. Let, then, Purysa 
himself be the root of Prakriti. There would, in this case, be no non¬ 
finality, since Purusa is eternal. Nor would any harm be caused to the 
immutability of Purusa, because the succession of Prakriti and her 
transformations would issue forth through the gateway of Avidya. So 
also is it remembered : 

Yerily, therefore, the samssara, or worldly experience of Purusa has Ignorance for its 

root. 

Apprehending the above objection, the author says : 

Even if Purusa be the root cause of the world by a succession of 
intermediate transformations through the gateway of A-vidya, etc., there 
must be a termination of the succession in some one or other of A-vidyii, 
etc., i. e., at some one or other eternal or permanent (nitya) gate, inasmuch 
as Purusa undergoes no transformation. Hence, where this termination 
or rest takes place, the same is eternal Prakriti. Here Prakfiti is merely 
a name for the root cause. Such is the meaning.—68. 

The Vedanta and the Sfimhhya view of Prakriti are the same. 

11 ?i 11 

wc Sam&nab, same. Prakpteh, of Prakriti. g^r: Dvayofi, of both 

of us. 

69. (In regard to the origin) of Prakriti, (the position) 
of both of ns, is the same.—69. 

Vritti :—But, Prakriti being supersensuous, how can it bo known 
that she is a cause ? To this the author replies. 

Both, i. e , the asserter (Sarjikliya) and the disputant (Naiytiyika) 
fare equally. For, as, notwithstanding that the ultimate atoms (paramanu) 
are supersensuous, the inference of ultimate atoms is made from the 
observation of their attributes in the water-pot and the like, similarly, 
here too, from the observation of the world as being made up of, or 
having the nature of, the three Gunas, it is inferred that its cause, 
Prakfiti, is constituted of the three Gunas. Thus, to give an example, 
(showing that everything in the world possesses the nature of the three 
Gunas), a woman is pleasurable to her husband, and thus partakes of 
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the nature of Sattva; through insubordination, she causes pain to him, 
and thus partakes of the nature of Rajas ; she causes hallucination to him, 
in consequence of separation from her, and thus partakes of the nature 
of Tanias. All existences should be looked at similarly.—69. 

BMsya, —But, then, our opponent (a Veduntin) may object, the 
position that there are just twenty-five Principles is not made out, for, in 
addition to the A-vyakta, Unmanifested, which is the cause of the Prin¬ 
ciple of Mahat, another unintelligent Principle, called Ajnana, Ignorance, 
presents itself. With this apprehension in his mind, the author states 
the final conclusion about the ultimate root (of Pralq'iti). 

Really, however, in the discussion of the root cause of Prakriti, the 
Paksa or subject of proof is the same for both of us, i.e., the asserter 
and the opponent. That is to say, as we hear of the production of 
Prakriti, so do we hear of that of A-vidya also, from such texts as— 

=qftreir q^qfqr i 

This A-vidya which has live divisions, was produced from the Great Self. 

Hence a secondary production must needs be asserted in respect of 
one or other of them, and, of these two, it is of Prakriti only that a second¬ 
ary production in the form of a manifestation through conjunction with 
Purusa, etc., is reasonable, as there is a recollection of the secondary pro¬ 
duction of Purusa and Prakriti in the following passage of the Kfirrna 
Pur Ana : 

^trq^hjT^qfrP i 

Of action (Karma, Prakriti) and knowledge (Jnana, Purusa) is said to be the produc¬ 
tion, the characteristic of which is conjunction. 

while there is no mention, in any place whatever, of the secondary 
production of A-vidya. The texts about A-vidya having no beginning, 
should, however, be explained in the same way as the texts which declare 
that Vasana or tendency, etc., are beginningless only in the form of a 
stream or unbroken succession of Vasanas or tendencies. 

And it has been declared in an aphorism of Yoga that A-vidya 
which possesses the form of false knowledge, is a property of Buddhi. 
Hence the number (twenty-five) of the Principles is not exceeded. 

Or, the meaning of the aphorism is that the reasoning in favour of 
both, i.e., Purusa and Prakriti, is the same. For, we hear of the produc¬ 
tion of Purusa also from such passages as— 

sr f^j; 11 

Prom whom are produced Purusa and Prakriti, and from whom proceeds this creation, 
movable and immovable, He, Visuu, the cause of all this, may be pleased to us l 

Thus, as of Purusa, so also of Prakriti, the production is purely 
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secondary. Again, both Purusa and Prakriti are declared to be eternal. 
Hence there is similarity on this point also. 

It is proved, therefore, that Pralq-iti alone is the material cause of 
the world, and that A-vidya is the nirnitta or occasional cause of the 
world, and that so also is Purusa. 

In the Moksa-Dlianna section of the Mahabhurata, however, we find ; 

The sages deelaro the Unmanitested (Prakriti) possessing the property of creation and 
dissolution, to be A-vidyfl, and that which is free from creation and dissolution (Purusa), 
to be Vidya or knowledge. These make up the twenty-five Principles. 

This, no doubt, is a declaration that Prakriti is A-vidya or Ignorance, 
and that Purusa is Vidya or knowledge. But the declaration has been 
made only from the practical point of view, in consequence of Prakriti 
and Purusa being the subjects of A-vidya and Vidya respectively. For, 
on account of undergoing transformation by nature, Prakriti, by com¬ 
parison with Purusa, is a non-being : hence she is said to be the object 
of A-vidyfl or Ignorance. In the very same manner, in the same section 
of the Mahabhamta, the whole range of effects ending with the Fdements, 
have been declared to be A-vidya by comparison with their respective 
causes, and, by comparison with themselves, their respective causes have 
been declared to be Vidya. 

But Purusa’s being the material cause of the world in the form of 
transformation, is due only to the ITpfidhi or investment of Prakriti. 
Like agency, etc., such causality has been translated in the Veda and 
Smriti only for the purpose of drawing greater attention to him through 
easy stages, as, otherwise (were Purusa in reality the material cause of the 
world), it should be observed, there would be conflict with the texts of 
the Veda such as the following : 

Neither large nor small, neither short etc.—Bri. Aran. Upa. 111. viii. 8. 

And by the word Maya, Pralq-iti and nothing else is denoted, as will 
appear from the text of the Veda : 

JTFft g ST^fef I 

But one should know M3yfi to be Prakriti. etc.—Svetas vatara Upani^at, IV. 10. 

Because there is the declaration in the following extract that 
Maya which follows from the context, possesses tire essential form of 
Prakriti: 

wr*FJT srFswsc; ii 
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From this, the Lord of Maya (Parama-Stmd) creates this universe, wherein the other 
(Jiva-dtmd) is confined by MayA,— Ibid. IV. 9. 

Anri also from the texts of the Smi'iti such as,— 

ffcr sir^rf g i 

^ m ffanfT ^rTT II 

&T%cfi$cn^ifcr ri^i^ifng^iTsn; i 

Sattva, Rajas, and Tamas,—these are the three Gunas belonging to Prakriti. l’ra- 
kfiti is constituted by them. In the Veda, she is called Vaisnavi Maya, the Mayfi of 
Lord Visnu. She is red, white, and black. Many such progeny are born from her. 

A-vidya which can be destroyed by Jiblna, cannot be the meaning 
of the word Maya in the above passage of the Veda, as, in that case, the 
eternality of Maya, would not be established. Moreover, if A-vidya be a 
substance, tlie difference- between A-vidya and Prakriti vvotdd be merely 
verbal; and, if it be an attribute, the existence of Prakriti as its sub¬ 
stratum, is thereby proved, inasmuch as Purusa is devoid of attributes, 
etc. 

Now, it cannot be asserted by our opponent that A-vidya is some¬ 
thing different in characteristic from Substance, Attribute, and Action, 
because, as has been already pointed out by us (tide Aphorism 24 above), 
there is no knowledge of any such Predicable.—09. 

Only the most competent people can know the truth. 

w \ i n 

nifwfx^f^am; Adhikiiri-traividhyat, persons competent to reason about the 
truth, being divided into three classes, n Na, no. ftw: Niyamah, rule. 

70. (It is) not a rule (that every one should be able 
to reason out the discrimination of Purusa from Prakriti), 
because persons entitled to reasoning, are of three descrip¬ 
tions.—70. 

Vritti :—If Release comes through seeing the discrimination (of 
Purusa from Prakpiti), then Release should result at once from only 
hearing (i.e. learning) that discrimination from the $astras. Rut this is 
not the case, as we see that some attain Release quickly, and that some, 
after a length of time. With such an objection in view, the author says ; 

Those who are adhikari, i.e., fit for engaging in an enquiry about the 
truth, fall into three classes, good, middling, and bad. These differences 
are due to tbe differences of the attendant causes in the shape of A-vidya, 
etc, which, again, arise from the difference of Adristam. Therefore, 
there is no hard and fast rule (niyama) that Release should result at once 
from learning the discrimination of Prakpiti and Purusa.—70. 
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Bhasya :—But, then, if there is (as shown above) a mode of arriving, 
by inference, at a knowledge of Prakriti, Purusa, etc., how is it that 
inanana or mental realisation of the discrimination (between Purusa and 
Prakriti) does not take place in the case of all men? In regard to this 
point, the author says : 

As in hearing {i.e., learning or receiving the truth from the ^Astras 
and other reliable sources), so in inanana or assimilation thereof in 
thought also, the adhikaris or persons entitled to engage in the enquiry, 
are of three descriptions, viz., dull, mediocre, and good. Hence there can 
be no universal rule that mental assimilation should take place in the 
case of all men, because it is possible for the dull and mediocre to bo 
confronted with contradictory (badha, obstruction) and contrary (sat- 
pratipaksa, equally valid argument to the contrary) views by means of 
misleading arguments, etc. Such is the meaning. For, by the dull, 
the (Samkhya) arguments set forth above are opposed (and altogether 
set aside) by means of the sophisms that have been uttered by the 
Bauddhas, etc. By the mediocre, again, these inferences are brought 
face to face with what appear to be equally valid conclusions to the 
contrary (and thereby rendered doubtful), by means of fallacious marks 
of inference, namely, the contradictory and the non-existent, {vide 
Vaidesika Sfitram, 111. i. 15, S. B. H. Vol. VI, page 116.). It is, therefore, 
the best of the adhikaris only in whose case such mental assimilation 
can take place. Such is the import.—70. 

By Mahat is meant Manas. 

rl-fR: M I II 

Mahat-Akyham, called Mahat. ms>' Adyam, taking place first of all. 

Karyam, product, effect, aa Tat, that, aa: Manah Marias. 

71. The first product of Prakpiti is called Mahat; 
it is Manas.—71. 

Vfitti It may be thought that, in the previous aphorism (I. 01), 
“ From Prakriti (evolves) Mahat,” the relation of cause and effect has 
been established, but not the order (of the succession of the products 
of Prakfiti). So the author removes this error: 

That which is the first product of Prakriti, is the Principle of Mahat, 
that is Buddhi. It is called Manas or the thinking principle, because 
it thinks (inanana), —71. 

Bh&gya ; It has been already declared that the svarupa or essential 
or intrinsic form of Prakpti is the equipoise of the Gunas. The Subtle 
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Elements, etc,, again, are too well known for any special mention. Hence, 
by the next two aphorisms, the author declares the svarupa of the remain¬ 
ing two Principles, viz-, Mahat and Ahamkara. 

The first product (of Prakjiti), which is called Mahat, is Manas, 
that is, that which has the function of tnanana or thinking. Manana or 
thinking here means ascertainment or certainty. That of which this is 
the function, is Buddhi. Such is the meaning. For, from sayings like, 

3fsr t 

sftvr;' II 

This all-pervading seed which partakes of the Nature of Pradhftna and Purusa, the 
same is called the Principle of Mahat. It is said to be the Principle of Buddhi. 

we know that it is Buddhi that is the first product of Prakfiti.—71. 

Note Mahat, Manas, and Buddhi are thus synonymous terms. 


The next product is Ahamkara. 

II '< i w II 

vct : Charamah, last, snjam: Ahamk&rah, Ahamk&ra, the I-maker. 

72. The next (product of Prakrit! is) Ahamkara.—72. 

Vfitti :—The product next to Buddhi, is Ahainkara. ~ 72. 

Bhd^ya :—That which is next to it, is Aharnkiira, that is, that which 
egotises or creates the “I,” of which the function is abhimana or self- 
assumption. Such is the meaning.—72. 

The subsequent ones are products of Ahavik&rd, 



n \ i ii 


mwiwru^. Tat-karya-tvam.-to be the products thereof, Uttares&m, 

of the subsequent ones. 

73. To the subsequent ones, it belongs to be the 
products of Ahamkara.—73. 

Vritti :—To be the products of Ahamkara belongs to the others, 
viz., to the eleven Indriyas and the five Tan-matras. Herein it is also 
declared that the (Gross) Elements which are the products of the Tan- 
mfttras, are also the products of Ahamkara, through the chain of causa¬ 


tion.—73. 

Bhatya :—The author now says that, since Ahamkara possesses the 
function of abhimana or the making of the “ 1 ” (which by supplying 
the required antithesis, makes knowledge of objective existence pos¬ 
sible), therefore,it is established that the subsequent ones are the products 
of Aharnkiira. 

The meaning of the aphorism cqn be easily grasped, 
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By explaining this set of the three aphorisms in the above way, 
the apprehension or charge of useless repetition (Gf. “From Ahatnkara, 
etc.,” aphorism Gl.) is prevented.—73. 

The primary causality of Prakriti is not impaired. 

stntlgar ^?srnr m i u 

Adya-hetutA, causality of the Primordial, i.e. Prakriti. wjgro Tat- 
dv&r&, mediately through that, i.e., Mahat. ’Ttv'ui Paramparye, in succession, 
■aft Api, even, Ajju-vat, like that of the atoms. 

74. Even though the evolution is successive, Prakriti, 
through that, i.e., Mahat, is still the cause (of all), as are 
the Atoms (the causes, though not immediate, of water-pots, 
etc.).—74. 

Vritti :—Well, if this be the case, says the opponent, then you give 
up the conclusion that the world is the product of Prakriti. To meet 
him, the author says : 

As the ultimate Atoms are, by a number of successive stages, the 
causes of a water-pot which is directly the product of a lump of clay, 
so also is Prakfiti the root cause.— -74. 

BhAspja :—Well, if this be so, then there would he contradiction of 
those texts of the Veda and Smriti which declare that Prakriti is the 
cause of all. Apprehending such an objection, the author says : 

‘ PAramparye api,’although she is not immediately the cause, still, 
‘ adyAyah,’ of Prakriti, ‘ he tutu,,’ causality, in regard to Ahamkara, etc,, 
exists through Mahat, etc., in the same way, for example, as, in the theory 
of the Vaisesikas, the causality of the Atoms, in regard to water-pot, etc., 
exists through di-atoms, etc. Such is the meaning.—74. 

Why Prakriti, and not Purusa , is the cause. 

^rorfWr ii \ i *sv. n 

Purva-bhAvitve, being pre-existent. 5 %: Dvayoh, of the two, i.e., 
Purusa and Prakriti. Ekatarasya, of the one, i.e., Purusa. Hane, on 

the loss, Anyatara-yogah, application of the other, i.e., Prakriti, 

75. While both (Purusa and Prakriti) pre-exist (all 
products), on the loss of causality of the one, follows the 
application of the other as the cause.—75. 

Vritti :—In consequence of the eternality of Prakriti and Purusa, 
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the question arises as to whom belongs the causality in creation, etc. The 
author removes this curiosity : 

Causality does not arise by mere antecedence, but by (invariable) 
agreement (anvaya) and difference (vyatireka). Of the two, the fitness of 
the one, i.e., Purusa, for association with causality, is gone, there being 
Vedic declarations that he undergoes no modification. Hence conjunc¬ 
tion with causality is of the other, i. e. Pradhana.—75. 

Bhasya :—But, when Prakriti and Purusa are both of them eternal, 
whatisthere.it may be asked, to determine that Prakriti alone is the 
cause? So the author says : 

Although both of them, Purusa and Prakfiti, are antecedent to all 
products, still, because the one, i.e., Purusa, undergoes no transformation, 
and, therefore, lacks causality, causality appropriately belongs to the 
other (Prakriti). Such is the meaning. 

Now, the argument in favour of Purusa’s never undergoing any 
transformation, is, in a seed form, as follows: If Purusa act by entering 
into combination, his existence would be for the sake of another, and 
infinite regression would be the result. If he act not by entering into 
combination, the production of Mahat, etc. would take place every 
moment. If, on the other hand, it be supposed that Purusa undergoes 
transformation through (the intervention of) Prakriti, then, for the sake 
of simplicity, let transformation be of Prakriti alone. 

Because Purusa is the lord (in the sense of ownership) of Creation, 
the characteristic of being the Creator is attributed to him, in the same 
way, for example, as victory and defeat, present in the soldiers, are 
attributed to the King, because he, being the owner of the army, 
experiences the pleasurable and painful consequences of victory and 
defeat. 

Moreover, by the evidence (i.e. hypothesis, in the logical sense) 
which cognises the subject of proof as possessing a particular property, 
Prakfiti having been proved under the characteristic of causality alone, 
there is no necessity for looking for any other cause, as, on the other 
hand, by similar evidence, Purusa having been proved as the On-looker, 
there is no necessity for looking for any other on-looker. 

Further, were the nature of Purusa to undergo transformation, he 
would at times commit failures, like the eye, Manas, etc. With the 
result that even actually existing Pleasure, Pain, etc. would not be 
cognised, and, consequently, doubts would arise such as “ whether I be 
happy or not,” etc. Hence it is proved, without detriment (and this is 
the reason for the inference) to his essential form of having the nature 
7 
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of unfailing light, that Purusa is not by nature subject to transformation. 
Thus has it been declared by the Yoga Sutra (IV. 18) : 

vrerffererc*! it « i ^ it 

“ To its lord, the Purusa, the modifications of the mind are always known, 
on account of (hia) unchangeability.” —S. B. H. Vol. IV. page 294. 

And also by the comment thereon : 

jrcfeTqrsr g qfc ftq ^Rr 

While their being always the object of knowledge clearly brings out the 
unchangeable nature of Purusa. 

We shall later on show why Purusa does not at one time illuminate 
the world, although he is intrinsically of the form of ever shining 
light—75. 

Prakriti is all-par oadiwj. 

II 3 I Vi. II 

vftf'aw' Parichchinnam, circumscribed, limited. * Na, not. Sarva- 

upadflnam, material cause of all things. 

76. What is limited cannot be the material cause of 
all things.—76. 

Vpitti :■ -But, then, (when there is so much dispute about the 
causality of Prakfiti), let, (some one may say), the Ultimate Atoms be the 
causes, since there is no dispute about their causality. So the author says : 

That which is limited, cannot be the material cause of all things, 
as, for example, threads cannot be the (material) causes of a water-pot. 
Consequently, separate causes would have to be asserted for all objects 
severally, whereas it would be simpler to assume one (universal) cause 
(namely, Prakriti;.—76. 

Bhdqya :—Tn order to establish the simultaneous causality of 
Prakriti, the author demonstrates her universality also. 

Pradiiana, the material cause of all things, is not limited, that is, 
is all-pervading. Such is the meaning. “The material cause of all 
things” is an adjective, containing the reason (for the inference of univer¬ 
sality), namely, that this is not possible in the case of what is limited. 

But the unlimitedness of Prakriti is not made out, objects our 
opponent; for, Prakriti is nothing more than the triad of the Guuas, 
Sattva, etc., as would appear from the future aphorism (VI. 39) : 

« % l V, H 
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Sattva, etc. arc not the properties of Prakriti, being the very essenoe of her. 
and as has been clearly and definitely declared by the Yoga Sutra 
and the Comment thereon. Now, of these, Sattva, etc., lightness, mobililv. 
weight, etc. are, you are going to say, the properties. But they would 
be contradicted by the (suggested) universality of Prakriti. Moreovcj. 
conjunction, disjunction, etc., which are causes in creation, would n<>l 
also be established. 

To this, our reply is as follows: Limitedness here denotes tin 
characteristic of being confined to a part, which (characteristic) sen. 
to determine the characteristic of being the counter-opposite of spnfi.il 
non-existence (that is, in plainer language, the occupation of a port i ni 
of space which would have otherwise been empty); and the non-existn. ■ 
of this (limitedness) is universality. So that, it comes to this that i )<• - 
universality of Prakfiti is nothing but the characteristic of not servin., 
to determine the counter-oppositenese of spatial non-existence. Am i!«• 
characteristic of Prana (the vital principle), namely, of being perva r • 
of all bodies, movable, immovable, etc., is denoted by the genus IV... ( 
tva (the generic characteristic of being Prana), on account of the relai > . 1 . 
of the individual manifestations of Prana to all bodies; similar is ii», 
universality of Prakriti. 

The other characteristics of Prakriti, e. g., inactivity ^akriya), tin 11 ■ 
etc., we shall demonstrate in connection with the aphorism on !■< 1 
resemblauces and differences (Vide I. 124 below).—76. 

The Veda also supports the Theory of Prakriti, 

u 9 i vsvs u 

nyvrfrfllSk : Tat-utpatti-sruteb, from the Vedic declaration of the prod*, la 1 . 
of limited things. w Cha, and also. 

77. (Prakriti is the cause of all things, and nm 1 1■.• 
Atoms), also because there are Vedic declarations of tin• |.i<. 
duction of limited things.—77, 

Vritti :—The author shows that there is Vedic evidence also < > i, { 

point: 

Argument has already been stated. The Veda also declao 1 ', u 
Pradhina is the cause of the world. Thus, 


The world is produced from PradhAna.—77. 
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Bhdfya :—Not only because she is the material cause of all things, 

but: 

also because the Veda speaks of the production of limited things. 
Thus, we learn of the production of limited things, as we find that they 
are by nature perishable, as declared in such texts of the Veda as, 

That which is fiuite, is perishable.—Chh&ndogya Upanisat, VII. xxiv. t. 
and in other texts. Such is the meaning.—77. 

Ex nihilo nihil fit. 

n ^ j vsq n 

* Na, not. serejs: A-vastunah, from, non-entity, non-existence. 
Vastu-siddhih, production of entity or existence. 

78. From a non-entity, an entity cannot be produced. 

—78. 

Vritti :—Production of a water-pot which was non-existent before, 
is observed. Let antecedent non-existence, then, be the cause, since it is 
the invariable antecedent of all things. To this the author replies ; 

The production of an existence is not from non-existence. (If it 
were not so, then), as the effect is found to be of the same nature as the 
cause, the world also would be a non-entity.—78. 

Bhfyya: —Now, iu order to establish the causality of Prakj-iti, the 
author sets aside the causality of Non-existence, etc. 

1 A-vastunah,’ from non-existence, is not ‘ vastu-siddhih,’ the produc¬ 
tion of an existence. Because (l> by deriving the world from the horns 
of a hare, Release, etc. cannot be established, and (2 ) such production is 
never observed. Such is the meaning,—78. 

The world is not unreal. 

A-badhat, from the absence of any contradiction to its reality 
A-dusta-k&rapa-janya-tvat, from its not being the product of depravet 
causes. * Cha, and. Na, not. A-vastutvam, unreality, 

79. (The world is) not unreal, because there is nc 
fact contradictory to its reality, and also because it is not 
the product of depraved causes.—79. 
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Vfitti :—Let the world also be a non-entity, what harm is that to 
us ? one may ask. So the author says : 

The knowledge that it is not silver, is the contradiction of the silver 
m the (wrong) cognition, in regard to a shell of pearl-oyster, that it is 
silver. But, in the present instance, it has never been the cognition of 
any body that this world is not of the form of existence, whereby there 
would be contradiction of its having the form of existence. 

Again, a thing is inferred to be unreal, if it is the product of de¬ 
praved causes ; as some one’s coguition of a conch-shell as yellow, through 
such a fault as jaundice, etc. But, in the present case, there is no such 
depravation of the senses, because all men at all times cognize the world 
as a reality. Hence it follows that the world is not a non-existence.—79. 

' Bhfyya : —If it be said that the world also may be an unreality, like 

dreams and the like, so the author says : 

There is no contradiction of the reality of the fabric of the world by 
means of Vedic and other proofs, as there is of the objects seen in a 
dream. Nor can it be said that the cognition of the reality of the world 
is the result of depraved senses, etc., as it is in the case of the yellowness 
of a conch-shell; because there is no reason for the supposition of such 
depravation; hence the effect, i.e., world, is not unreal. Such is the 
meaning. 

It cannot be said that there is contradiction of the reality of the 
fabric of Creation by such texts of the Veda as,— 

Modification (e. g., a water-pot) is a creation of speech, a mere name ; (while, “ It is) 
clay,” only this much is the truth.—Chh. Upa, VI. i- 4. 

and that, there being this contradiction, the fault called A-vidya also 
exists in the cause of the world. For, such passages are directed to show 
the non-existence (of those modifications) in the form of duration depend¬ 
ent upon their cause, because it is not possible otherwise to prove the 
example of the clay. Also, if the import of those passages were otherwise, 
it would conflict with the passages or! creation, etc. Moreover, the contradict¬ 
ion of the reality of the fabric of creation by the Veda would involve the 
fallacy of “ fitma-arfraya,” i.e., would depend for its validity on the authority 
of the Veda itself (which is fallacious), and, again, the Veda also being 
included in the fabric of Creation, and its reality being consequently 
contradicted by itself, there would be room for doubt as to the truth of 
what is made known by it. For this very reason, on account of the 
characteristic differences of contradiction, non-contradiction, etc., and also 
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on account of our being aware of them as existent, the (imputed) resem¬ 
blance of the world as seen in the waking state, to a dream, a flower in the 
sky, etc., has been refuted with great care and earnestness by the following 
two aphorisms of the Vedanta: 

It * 1 R I II 

Nsfor ll R i ?. i v. 11 • 

“ The external things are not non-existent, because our consciousness bears testi¬ 
mony to their existence.’’—IT. ii. 28. 

“ The ideas of the "waking state are not like those of the dream state, because they 
are of a different nature.”—II. ii. 29.—Sacred Books of the Hindus, Vol. V., pages 308, 310. 

Passages such as ^f|r Neti Neti, “Not this,” “Not this” (Bri. 
Aran. Upa. U. iii. 6) are intended simply for the purpose of viveka or 
discriminative knowledge, and not as negations of the reality of the world 
in its ultimate and essential form, as would appear from the Vedanta 
Sutra (III. ii. 22): 

% sf¥^vifrr 

“ (The Sruti, Neti Neti) doilies the previously mentioned limitation (only with regard 
to Br&hman), for it declares (him to bo) more than that. 1 ’—Sacred Books of the Hindus, 
Vol. V, page 482. 

We have similarly explained many other such passages in our 
Commentary on the Vedanta.—79. 

Why nothing can come out of nothing. 

crafts rrauraig. ftfrend a<f- 

fafe; ii * l co || ; -n l 

Bhave, being existent, usplutn Tat-yogena, by union with that, i.e., 
existence, Tat-siddhih, production of that, i. e., existent effect. 

AbhAve, being non-existent, Tat-abhavat, on account of the absence of 

the effect, yrero Kutas tar&m, how then, Tat-siddhih, production of an 

effect in the form of an entity. 

80. If the cause is existent, then, by union with 
existence, takes place the production of an existent effect; 
if it is non-existent, then, on account of the non-existence 
of any effect, how can there be the production of an effect 

in the form of an entity ?—80. 

Vritti: —Well, our opponent may say, let non-existence be the cause 
(of the world), still, the world will not (necessarily, therefore,) be a non¬ 
entity. In regard to this the author says : 

“Bhave,” in the material cause, “tat-yogena,” by union with exist¬ 
ence, according to the principle “The attribute of the 
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cause passes into tlio effect,” “tat-sidddih,” there is proof that the effect is 
an entity. “Abh&ve,” if the material cause of the world were a non-entity, 
“tat-abh&vat,” then, since the non-existence of the world must necessarily 
follow, “kutas tat-siddih,” (whence can there be proof of the reality of 
the effect)? Since non-existence is of the form of non-existence.—80. 

Vote:—In translating the latter part of the Vritti we have followed the text of the 
edition (1808 Saka Era) of Pandita Kfilivara VedSnta-Vagisa. According to the reading 
of the Vritti edited by Dr. Garbe (Calcutta, 1888) ablnive jagato abhfivatve etc.—tho 
translation would be, If the world were a non-entity, then, since the non-existence of 
the world must necessarily follow (by the law of its nature),—which apparently is not very 
clear nor quite correct. 

Bhasya :—It has been stated above that an entity cannot come out of 
a non-entity. The author here gives the reason why this is so. 

“Bh&ve,” the cause having the form of existence, “tat-yogena,” by 
union with existence, the production of an (existent) effect takes place. 
“A-bhave,” the cause having the form of a non-existent, thing, however, 
“tat-abhavat,” on account of the non-existence of the effect also, how can 
there be production or proof of an effect in the shape of an entity ? As 
an effect can appropriately be only of the same essential form as the 
cause. Such is the meaning 80. 

Karma ( Action ) cannot be the material cause of the world. 

qsfar vu?weuqmi();« 11 c* n 

>i. Na, not. irfar: Karmapah, from Karma or Action, UpAdA- 

natva-ayog&t, on account of non-adaptation to material causality. 

81. (Production of an entity can) not (take place 
from Karma also), because (Karma has) no fitness for 
material causality.—81. 

Vritti :—Let Karma itself be the cause of the world, what need have 
we of the hypothesis of Pradhana? (if it be asked), so the author declares : 

Let Adp&t am be the nimitta or instrumental cause (in creation). 
But material causality is never found in Merit and Demerit. When it is 
established that Release results from seeing the distinction (Viveka) 
between Purusa and Prakpti, the existence of Prakriti is admitted.—81. 

Bhasya : —But still, when Karma is a necessary factor in creation, 
let Karma alone be the cause of the world, what is the use, it may be 
asked, of the hypothesis of Pardhana? In regard to this the author 
says: 

Production of entities is not possible from Karma even. Root 
causality does not belong to Karma, because the attributes have no fitness 
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for being the material causes of substances. For, a legitimate hypothesis 
is only that which is in accordance with the facts of observation. And it 
is nowhere found that material causality belongs to the attributes men¬ 
tioned by the Vaisfesikas. Such is the meaning. 

The word “Karma” is here indicative of A-vidya, etc. also. Since 
they equally possess the nature of attributes, they too are not adapted 
to be material causes. If it is said that like jaundice, etc. of the eye, 
A-vidyA is a substance appertaining to the conscious principle, then its 
difference from Pradhana is in name only.—81. 

Ritual observances are not the cause of Release. 

hi cr ii 

*i Na, not. wyifoura Anusravikat, from (performance of) Vedic rites and 
ceremonies, wfs Api, oven, also. aufiifg: Tut-siddhih, accomplishment thereof, i.e., 
of Release. Sadhyntvena, being a product, wnjfrulcirn Avritti-yog&t, on 

account of liability to recurrence, , A-purusa-artha-tvam, not the 

characteristic of being Purusa-artha or the chief end of man or the supremo 
purpose of life. 

82. The accomplishment of Release is not from 
scriptual observances also, because, being the result of Kar¬ 
ma, it would be liable to repetition, and would thus lose the 
character of the supreme purpose of Purasa— 82. 

Vr'dti : —Since Release can be obtained through the performance of 
the rites and ceremonies enjoined in the Veda, what, it may be asked, 
is the use of Prakriti? To this the author replies : 

‘Anusravika’ is that which is heard from the Veda, through the mouth 
of the preceptor, that is, sacrifice, etc. From that also is not the accomp¬ 
lishment of Release, because the Release, so obtained, being a product 
of temporary causes, is not permanent, and hence the released person is 
liable to revert to transmigration. Therefore, such Release is not the 
supreme purpose of Purusa.— 82. 

B/iajya:—Thus, then, has been exhibited the discrimination between 
Purusa and Prakpiti by the characteristics of being liable to transform¬ 
ation and. of not being liable to transformation, of existing for the sake 
of another and of not existing for the sake of another. Now, by the next 
five aphorisms, the author explains, at some length, what has been already 
stated by the aphorism—• 

III I ^ II 
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(As regards the temporary character of their effect, i. e„ cessation of pain), there 
is no distinction between the two (i. <?., visible means, on the one hand, and religious 
performances, prescribed in the Veda, on the other).— Vide p'tgo 23 supra. 
namely, that it is only the knowledge of the discrimination between 
Puru§a and Prakrit! that, by causing of the destruction of A-viveka or 
non-discrimination, becomes the means for the attainment of the supreme 
purpose of Purusa, and that the Vedie performance have no immediate 
causality therein. 

The word “Api” includes the visible means mentioned before, that 

is, in 

ii * i ^ii 

The realisation of that (i. e., permanent cessation of the experience of pain) cannot 
take place by ordinary means, such as men and money—Vide page 19 supra. 

“ Anutfravika’^karma means action such as sacrifice, etc., enjoined 
in that which is heard from the mouth of the preceptor, i.e., the Veda. 
From that also, does not take place the accomplishment of the object of 
Purusa mentioned before (e/de aphorism 1, above). Because, being the 
result of action, it lias connection with repetition and is thus lacking in 
the characteristic of being the supreme purpose of Purusa. Such is the 
meaning. 

That the result of Karma is not permanent, is proved by the Veda : 

As hero the world conquered by action wears away, so there too the world conquered 
by Merit wears away.—Chhiindogya Upani?afc. VII. 1. 6. 

By the aphorism (I. 10). 

Illicit 

Nor (is Purusa bound) by Karma, because Karma is the property of a different object, 
—titdc page 84 supra. 

Bondage by Karma lias been refuted before. And now Release by 
Karma is refuted. Hence there is no tautology. 

It cannot be said that by the reason given above, namely, that Karma 
is the property of a different object, the causality of Karma towards Re¬ 
lease, as towards Bondage, has been practically refuted before, and that 
therefore, the very apprehension of any misconception in this respect 
does not arise again, (so that the refutation in the present aphorism is 
superfluous). For, A-viveka or non-discrimination having been establish¬ 
ed as the cause of Bondage, it is possible to regard Karma as being the 
property of Purusa, because it is the result of the A-viveka belonging to 

liim while in bondage. — 82. 

8 
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The Vedic texts on non-reoersion in regard to Karma refers to those 
who hare attained to discriminative knowledge. 

U5T II 3 l eu 

Tatra, in regard to Vedic Karina (Vijfiana), between Prakriti and Purusa 
(Aniruddlia). Pr&pta-vivekasya, of one who has attained to discrimination. 

SPrngfrwRi: An-avritti-srutih, Vedic text on non-reversion or non-repetition of 
births and deaths. 

83. The Veda declares the non-reversion of one who 


has attained to discriminative knowledge, from amongst 
those who have risen to higher worlds by virtue of the per¬ 
formance of Vedic Karma (Vij mina) or, of Purusa and 
Prakriti (Aniruddlia).—83. 

Vritti .—The author shows what does constitute the supreme purpose 
of Purusa. 

“ Tatra”, of Prakriti and Purusa, “ Pritpta-vivekasya ”, from know¬ 
ledge of the discrimination, “ an-avfitti-snitih ”, e. g., the Vedic text. 

si 

He does not revert again.—KAlagni Itndra Upanisat, 2.-88. 

Bhayya.— But, then, how do you account for the Vedic declarations 
on the non-reversion of one gone to the world of BrahmA by virtue of 
action called worship in the form of Pancha-Agni-Vidya or the penance of 
five fires, as well as by virtue of action in the form of death at a sacred 
place, etc. ? In regard to this the author says : 

The Vedic text that there is, in connection with the Vedic Karma, 
about the non-reversion to this world of those who have gone to the world 
of Brahma, should be taken as referring to those who, while residing in 
the world of Brahma, have attained to discriminative knowledge. For, 
otherwise, there would be conflict with those other texts of the Veda which 
establish reversion to this world even from the world of Brahma. Such 
is the meaning. Still, it should bo observed that non-reversion also is the 
result of discriminative knowledge alone, and not directly of Karma. And 
this point will be elaborately treated in the Sixth Book. In our Commen¬ 
tary on the Vedanta Sutras, we have quoted and explained the passages 
relating to them.—83. 


Freedom from S.inisdra (.transmigration) is not the result of Karma. 

n % \ ^ w 

gasra DuflkMt. from pain. Duljkham, pain, Jala-abhiseka- 

vat, like the affusion of water, i Na, not. ws-ifcSfiqt: Jadya-vimokafi. relief from 

n.liillinoaa 
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84. Pain (results) from pain; like the affusion of 
water which does not give relief from chilliness.—84. 

Vfitti .—The author points out the defect in the opposite view. 

Were Release the result, of Karina, then, since Karma involves a 
large element of pain, Release, the product thereof, would also involve 
a large element of pain. At any rate, it would cause pain by being, at 
least, perishable. For, iclief from chilliness is not given to one afflicted 
with chilliness, by the affusion of water, but, on the contrary, additional 
chilliness is thereby caused to him.—84. 

Blid$ya .—If it be said that the non-reversion mentioned above is tlie 
result of Karina, so the author says: 

From the pain which follows from the. performance of Vedie Karma, 
by reason of its entailing the delects of killing, etc., and by means of the 
painful experiences consequent thereon, results nothing but an unbroken 
series of pains, and not “relief from chilliness”, i. e., the surcease of A- 
viveka or Non-discrimination ; while freedom from pain lies at a great 
distance. As, for example, by the affusion of water, it is non-relief from 
chilliness that is caused to one distressed with chilliness, and not certainly 
relief from chilliness. Such is the meaning. 

So has it been said : 

SOTS if m II 

As turbid water cannot be made pure by moans of mud, and as sins due to drinking 
wine cannot bo expiated by means of wine, iu the very same way, a single sin of killing 
a living creature cannot be expiated by a hundred of sacrifices. — Bhagavatam, I. viii. 52. 

it is also beard that even Jaya, Vijaya, etc., the attendants of Visnu, 
and residents of the worlds of Brahma, had to undergo a succession of 
painful existences in the race of the Raksasa (as Eiranyaksa, Hiranya- 
Kathpai, etc). 

And this has been said by the Kiirika also : 

Like the visible, the scriptural performances also are affected with the defects of 
impurity, waste, excess.—Kfirikfi, Verse H , 84. 

The result of Nishama Karma also is equally transitory. 

IM I q* I) 

Kamye, (karma) being performed with the object of securing desirable 
consequences thereby. wswSl .4-kamye, not being so performed, being disinterest¬ 
ed. viR Api, even. suafuitRSlmu SAdhyatva-a-vises&t, on account of the absence of 
any difference in respect of Release being producible by Karma. 

NOTE,—For kktnye 1 kamye, Aniruddha reads kftmyftkfimye, 
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85. (Release eannot be attained even by disinterested 
Karma), for, whether Karma be interested or disinterested 
(Vijnana), or, though in disinterested Karma there is some 
difference from interested Karma, (Aniruddha), it produces 
no corresponding difference in the characteristic of Release 
being something producible (and, therefore, perishable).—85. 

Vritti :—The cause of the existence of a large element of pain in the 
Release accomplished by Karina is not, it may be argued, this that it is 
the product of Karma, but the cause is that it is (he product of k&niya 
or interested Karma, because niskama or disinterested Karma is capable 
of accomplishing Release, as the Veda declares : 


STSTTSRit SffSpntossRraT: I 

nvntrt <rc* » 

The sages endowed with progeny and greedy of wealth, entered into death by their 
Karmas. While other sagos, possessing wisdom, obtained immortality through higher 
(disinterested) Karmas. 

In regard to this the author says : 

Granted that pain is not, the tfrascqucnce of niskama or disinterested 
karma, but still, notwithstanding the difference of niskama karma from 
the kamya, the characteristic of release being the product of Karma re¬ 
mains undifferentiated. Because if it would be a product, it would be 
perishable, and, consequently, there would again 1m pain. The Vedic 
texts which declare that niskama karma is the means for the attainment 
of Release, are for the purpose of knowledge, and Release comes through 
knowledge, so that niskama karma is the means of Release through the 


intermediation of knowledge.—85. 

Bh&siya :—It it be said that, not Pain, but Release is heard to be the 
fruit of niskama karma in the form of internal sacrifice, silent recitation of 
the mantra, etc., so the author declares : 

In respect of karma, kamya as well as aka, my a, pain results from 
pain. Why ? “ SMhyatva-a-vide^ut”, he., both being alike producible, 

because the knowledge which arises through the purification of the 
Sattva brought about by karma, is essentially of the form of pain, since 
the threefold Gunas are its very essence. Such is the meaning. The 
import is that the Veda also bears testimony to the truth of the statement 
that Release is not directly the fruit of Karma. Thus, 


Neither by Karma, nor by progeny, nor by riches, but by renunciation, *jo,ue attained 
to immortality.—Kaivaiya Upanisat, I, 2, 
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“ By renunciation,” i.e., by giving up abbimana or self-assumption. 
“Some,” i.e., some only, “ attained to” or obtained immortality, and not 
all, because the renunciation of abbimana is a very rare thing, being the 
result of tattva-jtmna or knowledge of truth. Such is the meaning.—85. 

Release-producible by knowledge is not perishable. 

togrFOT II \ I II 

RmjstrRj Nija-muktasaya, of one who is released (free) by himself. wiwn' 
Dhvainsa-m&tnvn, the mere annihilation of bondage, vt Pararn, sufficient, abso¬ 
lute, permanent. n Na, not. ^Rr^Smanatvam, similarity, parity. 

86. The mere annihilation of bondage is final in the 
case of one who is free by nature ; hence,- there is no parity 
(between the theories of Release by Knowledge and Release 
by Karina).—86. 

Vritti Supposing that Release may result from the knowledge of the 
discrimination between Prakrit! and Purusa, still, on account of its perish- 
ableness, saipsara or trasmigration may again take place. Thus, one may 
say, the (Samkhya) asserter and Iris opponent are on an equality. To this 
the author replies: 

“ Nija-muktasya,” of him who is released by nature ; “bandha-dhvam- 
sah”: Bandha is A-viveka or Non-discrimination ; dhvarnsa or destruc¬ 
tion of A-viveka takes place by means of the opposite thereof {i.e., Viveka 
or discrimination). And how can there be a return of samsiira when the 
destruction of A-viveka is (what is technically called) Pradhvamsa or non¬ 
existence after annihilation, that is, is final ? Hence there is no such 
similarity, fas is imagined, between the two cases).—86. 

Bhasya But, even on your own theory, how is it, may ask our op¬ 
ponent, that painfulness does not belong to (release which is) the product 
of knowledge, when you do not claim any peculiarity in its producibility ? 
To this the author replies : 

“Nija-muktasya,” of him who is released by nature, the mere surcease 
of bondage, in the manner stated, by means of the annihilation of the cause 
thereof called A-vidya, is “ pararn” final. The destruction (of bondage) 
which is the result of the knowledge of discrimination (of Purusa 
from Prakriti), is imperishable, and not, like the fruit of Karma, something 
in the form of an existence, e.g., Pleasure, etc., whereby, on account of 
its perishableness, it might give pain. Karma, again, cannot become 
the immediate pause of the destruction of A-vidya, without the help of 
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Adristam as an intermediate cause. Hence, knowledge being imperish¬ 
able, there is no parity between Knowledge and Karma. Such is the 
meaning. 

And, on account of knowledge, return to transmigration is not 
possible, in consequence of the destruction of the cause (of such return) 
called A-vidya. This is proved. 

Thus, then, is it declared that it is discriminative knowledge that 
alone is the immediate cause oE the annihilation of pain.—8G. 


Definitions of Pramd or right cognition and Pramdna or proof. 


* 3 . 



wsi ftrfW sprrcn* m i w u 




: Dvayoh, of both, Buddhi and Purusa. v?r?iwr Ekatarasya, of ono of 
the two. m VS, or. N. B — Aniruddha reads cha instead of v&, Api, even, 
also. : A (not.)-sannikristA-(drawn near to, adjacent)-artha (object)- 

parichhittih (determination), determination or ascertainment of distant objects, 
mn Prama, right knowledge, ttronwit Tat-s&dhakam, the instrument of that. Yat, 
which, ua Tat, that, fbfo? Trividham, threefold, Pramapam, proof, evi¬ 

dence. N. B. —Aniruddha omits the words, trividlmm pram&nam, from this 
aphorism, and reads them at the beginning of the next aphorism. 

87. By Prama we mean the ascertainment of objects 
which have not yet approximated both ( i.e Buddhi and 
Purusa), or, even oue or other of them ; that which is the 
instrument thereof, is Pramana which is threefold. (Vijhana 
Bhiksu). 

Or, Prama, that is, the determination of distant objects, 
is (in the case of Perception), the result of both (i.e., sense 
and objects), and, (in the case of Inference or Verbal Cogni¬ 
tion), of one or other (i.e., of the inferential mark or word, 
as the ease may be). That which is the best instrument 
thereof is (Pramana).—(Aniruddha).—87. 

Vpitti : —It lias been mentioned that the group of Principles is 
twenty-five-fold. Their proof is not possible without Pramana. Accord¬ 
ingly the author shows what I’ramana is. 

“ Dvayolj”, of Sense and Object, which are existent ; in the case of 
Perception. “Ekatarasya cha api,” of existent mark or word ; in the case of 
Inference or Verbal Cognition. “A-sannikfist-artha-paricbchhittih”, deter¬ 
mination of objects not previously determined, “ Pratml”, right cognition, 




hOOR I, sdTRA 87. 13S 


is the result. Hereby it is declared that Pramana or proof is that which 
leaches to objects, not previously got at. That which is the best instru¬ 
ment of Prama, is Pramana ;—such is the definition of Pramana in gene¬ 
ral.—87. 

Bhasya-. —Now, the Pramanas which are the immediate means of 
discriminative knowledge, are going to be examined. Knowledge of the 
Self is acquired by means of the threefold Pramana—this we learn verily 
from such texts of the Veda as,— 

^IfTTT 5TT ^ sCSar: sftcTait I 

Verily the Self is to be seen, to be heard about, to be reasoned about.—Bfihat 
Aranyaba Dpanisat, II. iv. 5, IV. v. 6. 

Karma, etc?, on the other hand, are the means of causing the purifi¬ 
cation of the other instruments such as Manas, etc. 

“ Asannikrista ”, i.e., not lodged in, that is to say, not got at by, 
the ascertainer (Pramatari). Of such objects, i.e., entities, ‘ parichchhittih ’ 
i.e., ascertainment, is Prama. And it may be the property of both, i.e., 
Buddhi and Purusa, or of only one or other of them in both ways. That 
which is the best instrument of that, i.e., Prama,—“the best instru¬ 
ment ”, i.e., the cause which is never dissociated from connection with 
effect, in other words, is unfailing in its effect,—the same is Pramana, 
and it is threefold under the forms presently to be mentioned. Such is 
the meaning. 

In the above comment, the term “ not got at ” has been used for 
differentiating (Pramana) from Smriti or Memory, “entities” for differen¬ 
tiating it from Error, and “ ascertainment ” for excluding Doubt. 

Now, if it is said that the result in the form of Prama rests in 
Purusa alone, then, the modification of Buddhi is the only Pramana ; if it 
is said to rest in Buddhi alone, then the contact of Buddhi and the Sense 
etc., is the oidy Pramana, while Purusa is only the witness, and, not the 
maker, of Prama or Right Cognition. If, again, the cognition belonging 
to Purusa as well as the modification of Buddhi, both of them, are said 
to be Praina, then both of them are Pramana, according to the differences 
of Prama, while the application of the word, Pramana, to the eye, etc., 
is only secondary or in an intermediate sense in all cases. Such is the 
import. 

In the Commentary on the Yoga Sutras, on the other hand, the 
revered Vyasa Deva has declared that Prama is the cognition resting in 
Purusa ; for, since the instruments (Senses) operate or become active only 
for accomplishing the object of Purusa, it is but proper that the result of 
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their activity should rest in Purusa. Hence here too the very same (cog¬ 
nition resting in Purusa) is the principal conclusion. Nor can it be asked 
that, since the cognition of Purusa is eternal in its intrinsic form, it can¬ 
not, therefore, be a result of causes ; for, notwithstanding that it is 
eternal in its pure or absolute form, it can yet bear the character of being 
an effect, when tainted or coloured with the reflection of external objects, 
or, it may be that the result in question is nothing but the colouration or 
taint received from the chief end of Purusa. 

Now, the process of knowing rightly is as follows : By means of 
the contact with objects, through the channels of the Senses, or by means 
of the knowledge of the (inferential) mark etc., is at first produced a 
modification of Buddlii in the form of the object (to be cognised.) Of 
these, the perceptual modification produced from the contact of the Senses, 
is dependent upon Buddhi together with or affected by the Senses, seeing 
that modifications in the form of the bile, etc., arise in consequence of the 
depravity of the bile, etc., appertaining to the eye. etc ; this is the 
difference. And the same modification, tinged with the object, enters 
upon (the field of vision) of Purusa by the form of a reflection, and shines 
there, inasmuch as Purusa, since he is not liable and capable of transfor¬ 
mation, cannot possibly be modified into the form of the object. And it 
is only modification into the form of the object that can apprehend 
objects ; it is difficult to say this in respect of other things. This the author 
will declare later on by the aphorism (VI. 28): 

ftWTTTt n ^ i v n 

As between the China rose and erystal, (there is) no uparfiga or actual transference 
of ‘ colour ’ (from Buddhi to Purusa), but (only) abhimSna or an assumption (of such trans¬ 
ference). 

There is also the Yoga Sutra (I. 4); 



« Identification with modifications elsewhere S. B. H. Yol. 1V, p. 10. 

Smriti too: 

All these same appearances of things are reflected in that large mirror of the mind, 
(as are reflected) in a lake, the trees that stand on the banks.— Yoga-Vas'iftha-RamSyana. 
Also the Commentary on Yoga : 

SlfcT^fr gw I 

purufa is tho re-cogniser from Buddhi.—Yoga-Bha^ya, I. 7, 8. B. H. Vol. IV p. 15. 

“ Re-cogniser ” (prati-sarpvedi), that is, the seat of prati-saipveda or 
echo-like reflection of cognition. Such is the meaning. 
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Hereby it is shown that, although Purusas are immutable, universal, 
and of the form of consciousness, still, it does not follow that they will 
illumine (i. e. cognise) all things at all times, because while they are 
asahga, free from attachment, they cannot by themselves be modified 
into the form of the object, and, in the case of supersensuous objects, it 
has never been observed that there has been apprehension of objects by 
means of mere conjunction, without modification into the form of the 
object. 

The supposition of the capacity in Purusas, of having thrown into 
them the reflections of the modifications of their respective Buddliis only, 
and not. of others, is made from the force of the result {i.e., from seing that, 
this is actually the case). As only things possessing rfipa or fonn-and- 
colour, and not others, have the capacity of casting reflection in water, etc. 

The possession of form-and-colour is not the underlying cause of 
reflection in all cases, as we observe the reflection of sound also in the 
form of echo. It cannot he said that echo is nothing but a sound produced 
from another sound; for, in that case, it would follow that the redness, etc. 
of the crystals also are produced from the proximity of the China rose, and, 
consequently, the conclusion of the unreality of reflections (which appear 
as, but are not, entities) would be lost. Reflection (pratibimba), again, is 
a particular transformation of Buddhi itself, while the form of the reflect¬ 
ed (bimba) is what is seen in the water, etc. 

Some thinkers, however, are of opinion that Cbaitanya or Conscious¬ 
ness, being itself reflected in the modification (of Buddhi), illuminates the 
modification, and that, likewise, it is the very reflection appearing in (he 
modification that is the object of consciousness in the modification, and 
that it is not the case that the reflection of the modification is thrown 
in consciousness. But this is an incorrect view of the case. For, by reason 
of its contradiction to the ^Astra (e. g,, Yoga-Vnifistha-Ramayana above) 
exhibited above as authority (for our view), their mere reasoning is perfectly 
useless. Secondly, without causing divorce from our conclusion, it is proved, 
by means of their having the form of the relation called the relation of being 
the object of each other, that the modification of Buddhi and Consciousness 
throw their reflections in each other. Thirdly, in the case of external per¬ 
ception, when it is established that it is modification in the form of the 
object that is the form of being the object of cognition, congruity requires 
that, in the interval also, modification into the form of those objects which 
appear in the interval, should also be the object of cognition. Those 
.logieans, however, who do not desire that a cognition should be the object 
(of cognition), think that, since individual manifestations (t. e, acts) of 
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cognition do not have the property (Anugamaka® dharma) of being the form 
by which things are cognised, the use of language like “Cognition having a 
water-pot as its object,” “ Cognition having a piece of cloth as its object,” 
etc., which proceeds from the assumption that they do possess such pro¬ 
perty, is improper. 

Some other logicians, again, declare that by reason of the above impro¬ 
priety or unjustifiability, it is an additional Predicable to be the object 
of Cognition. This view also is incorrect. Because there is redundancy 
in the supposition of a different objectivity (which is not perceived), 
leaving aside the modification into the form of the object, which is being 
perceived. 

But still, it may be contended, let the mutual objectivity of the 
modification and of Consciousness consist only of the form of their 
respective IJpadhis or adjuncts, the Anugama or leading to the cognition 
of things being possible by means alone of its being of the form of the 
modification of their own Upadliis or adjuncts ; there is no use of having 
two reflections, called form of the object. The position, however, is not 
a tenable one. Because, without reflection, ownness (i. e. subjectivity) is 
hard to assert. For, ownness or subjectivity is the possession of the V&sana, 
or tendency or residual potency of the modification experienced by the 
subject itself. Experience is cognition. So that, the characteristic mark of 
objectivity being constituted by the substance of the object, there is involved 
the fallacy of Atma-iisfraya or dependence upon itself. Therefore, is 
proved the mutual reflection of the conscious and the unconscious, in each 
other, in the form of their being the object of each other. More on this 
point, we may give the hint, will be found in the Yoga Vartika. 

The division of the cogniser, etc., here is as follows : 

The pure intelligent one is the Pramatu, or the maker of right 
cognition. Pram&na is just the function (Vritti) of us. Pravna or right 
cognition is the reflection in the intelligent one of the modifications in 
the form of the objects. Meya or the knowable is the subject matter of 
the reflected modifications. Saksitva or the being the witness which is 
of the form of immediate vision, the author will himself declare. Hence, 
on account of the absence of the cause, the intelligent one will be merely 
the witness of the modifications. Of Visnu, etc., the being the witness 
of all things, is secondary, as it lacks the characteristic mark etc. of being 
the witness.—87. 

* The form by which takes place the approhension of objects, the very same form, is, 
in the Nyaya System, the anugamaka or leader or the means of reaching those objects, 
Anugama or the leading or reaching is its action. 
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No more than the above three Proofs are required. 

U* I TC U 

»wra|) Tat-siddhau, on the establishment of that, i-e., the three Proofs, 
Sarva-sidheh, on account of the proof of all objects. Na, not. wRnqfiHt: Adhikya- 
siddhih, proof of more. 

88. These three Pramanas being established, all can be 
established; hence no additional Pramana is established,—88. 

Vfitti -.—How many Pramanas are there ? To this the author replies: 

The Pramanas are Perception, Inference and Word. Should not Com¬ 
parison, Presumption or Implication, Non-existence, Comprehension, and 
Tradition (for an account of which vide the Vaiife&ika Sutram IX. ii, 5, 
S. B. H. Vol. VI, pages 316-319) also be Pramanas? In reply to thiB, 
it is declared: “These three Pramanas being established etc.” The 
admission of Prain/ina is for the purpose of establishing the Prameya 
or provable. The three kinds of Pramana being established, since the 
purpose of establishing tho provables of all the Pramanas is served, 
there is, therefore, no establishment of anything as an additional, i. e., 
separate Pramana, because all these so-called additional Pramanas are 
included amongst the three kinds of Pramana mentioned above. Inasmuch 
as the scholars include them in Perception, etc., as the case may be, 
according as they are based on the contact of the objects with the Senses, 
agreement and difference, etc., only additional differences of name have 
been created. Hence there is no establishment of additional Pramana. 
— 88 . 

Bhd-fija But our opponent may ask, in regard to the discrimination 
of Purusa from Prakj'iti, Comparison etc., have been given out as 
Pramapas, in such passages as,— 

sNt cf*JT ¥TTOT || 

As the single sun illuminates all this world, so does, O Bharata, the Owner of the 
Field (Purusa) illumine all the Field (body).—Oita, XIII. 33. 

How, then can it be said that Pramana is only threefold ? To this 
the author replies. 

As, the threefold Pramanas being established, there is the establish¬ 
ment of all objects whatever, more Pram&na is not established, as there 


138 


SAMKHY A-PRAV AGIiAtf A-StiTRAM. 


would tlien be redundancy. Such is the meaning. For this very reason 
Mami also has laid down the triad of PramAnas in— 

SSrSWjJJTTiT* ^ 5TT5T* ^ fsprePTW* I 

Perception, inference and SSstra or word are the means of getting at objects. The 
triad should bo made thoroughly known by one who intends purity of Dharrna or Pious 
Conduct.—ManuSamhiti, XII, 105. 

Comparison, Tradition, etc. come under Inference and Word, and non- 
perception, etc., come under Perception. In the passage quoted from tlie 
Gita, this Inference (which includes comparison, etc.,) is intended. The 
whole (Field), from the foot to the head, is to be illuminated by the one 
different from itself, as it is not illuminative of itself llluminativeness 
is the Tejas or light common to consciousness. (The knower of the Field) 
of whom fullness is the Up/idhi or adjunct, is established as the regulator 
of the phenomena of illumination.—88. 

Definition of Perception. 

w; Yat, which. Sumhaddliam, connected, qn Sat, being, N. B. —For, 

sambaddham sat, Aniruddlm reads sarahandha-s'ddham, meaning, proved, i.e., 
produced by connection or relation. Tat-akura-ullekhi, portraying the 

form thereof, i.e., of the thing cognised, finrrn Vijnanam, cognition, wj Tat, 
that. Pratyaksam, sense-perception. 

89. Perception is that cognition which, coining into 
relation to the thing cognised (Vijfiana Bhiksu), or, being 
produced by means of relation to the thing cognised (Ani- 
ruddha), portrays the form thereof (i.e., of the thing cognised) 
-89. 

Vritti :—The author gives the particular definitions of the three 
Pramanas. 

By the phrase, “ That which is produced through relation,” Inference 
and Word are excluded. “ Tat-akara-ullekhi," that which portrays the 
form of (the thing cognised), e.g., a water-pot. That is perception. Savi- 
kalpaka, discreet or sensuous perception also is herein included. 

The Bauddhas, however, describe that perception should be nothing but 
nirvikalpaka, indiscreet or supersensuous cognition. But perception, they 
say, is kalpana or mental elaboration, which is free from doubt and free from 
error. “Kalpana” is the mental act, intuition, (Pratiti) consisting in the appli¬ 
cation of name, genus, etc. It is present in savikalpaka or discreet cognition 
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also. Hence, they argue, Perception is no Pram&na or Proof. But their 
argument is wrong. Perception is the cognition produced from the 
materials and conditions (samagri) which cause Prama or right notion, 
containing direct vision of things, and not vitiated by any defect. It is 
both, i.e., savikalpaka, discreet, and nirvikalpaka, indiscreet. The 
consciousness (samvit) of name, genus, etc. is, however, produced by 
Memory by means of the revival of impressions or recepts (samskara) 
through similarity. For this reason only, on account of the presence 
of an additional element in it, a special name, savikalpalca or discreet, 
has been created. Nor, by the presence of Memory, is any fault 
created, or any damage done to the materials of sensation. 

Now, if it is maintained by them that, because it is accompanied by 
Memory, therefore, Perception is no Proof, we can only admire their 
argumentative skill which finds display in the proposition that a co-opera¬ 
tive cause obstructs the validity of the principal instrument of proof. Thus, 

% smwnoifa i 

sir ii 

rfrf: «TC* I 

For, a name, even though, it is supplied by Memory, does not oppose the authority 
of Perception. For, it is the accidental or secondary mark of the thing bearing the name, 
and is not capable of obscuring the intrinsic form of the thing. Besides this, again, that by 
which an entity is completed or perfected in Buddhi by means of the properties such as 
genus, etc., is also recoguised as having the characteristic of perception.—89. 

Bhrhya : —Prama or right cognition is lodged in Purusa,—with the 
help of this principal conclusion, the author proceeds to state the specific 
definitions of the Pram^nas. 

That “ cognition,” i.e., modification of Buddhi, which being related 
or connected, assumes tbe form of the thing with which it is connected, 
is perception. Such is the meaning. Here, the phrase ending with “ being 
(sat),” is an adjective conveying the reason. So that the purport is that 
perception is the modification of Buddhi which is the support or seat of 
the (sensible) form produced from contact with its own object. As there 
is a future aphorism laying down that the modification of Buddhi moves 
to the object with which it is in relation, the being the product of contact 
does not belong to the modification ; hence it has been taken as the seat 
of the form of object. While it is not impossible that the modification 
of Buddhi arising by means of tire eye, etc., should, like the flame of the 
lamp, portray the form of the thing cognised immediately after the contact 
with the external objects—89. 
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The definition is not intended to apply to perception by the Yogins. 

M I |) 

Yogiti&m, of the Yogins or those practised in Yoga. 
A-b&hya-pratyaksa-tv&t, because it is not external perception, n Na, not. 
Dosah, fault, defect. 

90. (It is) no fault (in the definition in that it does not 
apply to the perception of the Yogins), because that of the 
Yogins is not an external perception.—90. 

Vritti :— If it be said that this is not the definition of perception, 
because it does not cover the perception of the Yogins, so the author says : 

The definition given above is that of ordinary (laukika, popular), 
external perception, whereas the perception by the Yogiti is not-external 
and extraordinary (alaukika). Hence the fault of being too narrow is 
not present in the definition.—flO. 

Bh'imja : — But, then, some one may object, on account of the absence 
of the form of the object connected or in contact, the definition does 
not extend to the perception by the Yogin of things past, future, and 
screened from view. Apprehending this, the author reconciles, by pointing 
out that the Yogic perception is not aimed at in this definition. 

External sense-perception alone is the object of the definition here, 
and the Yogins do not perceive through the external senses. Hence 
the fault mentioned does not arise, that is, the definition is not too 
narrow for their perception.—90. 


Or. the definition is intended to, and does , apply to the perception 


of the Yogins. 



II % IM U 


Lina (involute)-vastu (entity)-labdha (acquired)-atisaya 
(excellencej-Bainbandhat, (relation), on account of contact of that (f.e., the Yogin’s 
mind) which has attained exaltation, with things enfolded in their causal state, 
w V&, or. A*do§ab, no fault N. B. —For‘‘Adosah”, Aniruddha reads 

Na-dosah. 

91. Or, (there is) no fault (in the definition), on ac¬ 
count of the contact (of the Yogin’s mind) which has at¬ 
tained exaltation (by the practice of Yoga), with things in 
their enfolded state.—91. 

Vritti Or, by this definition, the perception of the Yogins also is 
included. The author sets forth this alternative view. 
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Effects remaining always existent (according to the Samkhya 
Darfkna), even that which is destroyed or lias disappeared, exists enfold¬ 
ed in its own cause, by the characteristic of being past and gone, and 
that which is yet to be produced, also exists in ite own cause, by the 
characteristic of being not-yet-come. The Yogin alone who has acquired 
excellence through favourable influence of the virtue born of Yoga, can 
have connection {i.e., contact through mind) with Pradhfma (the root cause 
of all mundane existences), and thence, connection with all places, times, 
etc Hence the definition is not too narrow.—91. 

Bhdsya :—The author gives the true solution of the ease. 

Or, that (Yogic perception) also is the scope of the definition, still 
there is no fault in it, i.e., it is not too narrow, inasmuch as connection 
of the Yogin’s mind which has attained exaltation produced by the virtue 
born of Yoga, takes place with objects in their enfolded state. Such 
is the meaning;. 

The word, Una, or enfolded, here denotes objects not in contact 
as intended by the opposite party. In the view of the sat-karya-v&dins 
(the Siirpkhyas who hold the Theory of Existent Effects), things past, etc. 
also verily exist in their essential forms. Contact with them is, therefore, 
possible. Hence the adjective, vis., “ that which has attained exaltation,” 
has been used to point out the cause by means of which contact takes 
place with objects concealed and distant. “ Atisfaya”, excess or exaltation, 
is pervasiveness, and the surcease, etc. of the Tamas or obscurity hinder¬ 
ing the modification (of Buddhi into the form of the object). 

And, in this matter, the following should be attended to : From the 
statement “ which being connected” in the previous (I. 89) aphorism, 
we have it that it is contact of Buddhi with the objects that is the cause 
of perception, and, consequently, that, in the case of Perception in 
general or commonly of all external objects, the contact of Buddhi and 
object is the cause. Contacts with the Senses, on the other hand, are 
the specific causes in the cases of visual and other perceptions. It would 
not, however, follow that, such being the case, perception of external 
objects would take place by means of Buddhi even in the absence of 
contact with the Senses, the virtue born of Yoga, etc. For, on account 
of the obstruction caused by Tamas, it is impossible that there should at 
that time be any modification of the Sattva element of Buddhi. And this 
Tamas or obscurity is removed, sometimes by the contact between the 
sense and the object, and sometimes by the virtue born of Yoga, in the 
same way that the dirtiness of the eye is removed by the eye-paint. It 
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cannot be said that, then, on the maxim : “ Let that be the cause thereof.” 
contact with the Senses, etc., should be the cause of the perception in 
general of external objects ; because, in the states of dreamless sleep, etc., 
it is proved that Tanias does obstruct the modification or function of’ 
Buddhi. From passages of the Smriti, e.g ., 

ftnnsrsTH: i 

The waiting state is, one should know, caused by b'attva; dreaming, one should 
refer to Rajas as its cause ; dreamless sleep is caused by Tamas ; the fourth state runs 
through the three. 

it, moreover, appears to be impossible tliat there should be any other 
cause of obstruction of the modification of Buddhi in the states of 
dreamless sleep, etc. Besides, in the case of ocular modification also, it is 
found that Tamas causes obstruction. Hardened logicians, however, imagine 
that the cause of cognition in general is the conjunction of the skin and 
Manas, in order to account for the non-production of modification in the 
state of dreamless sleep. But this is wrong. For, it is heard that 
even prior to the evolution of the skin-sense, Svayam-bhu (Causa sui, 
Brahma) had perception of all things by the help of pure Buddhi. 
Besides, we intend to say that, in regard to the non-production of the 
conjunction of the skin and Manas also, Tamas itself is the instrumental 
cause. While mere reasoning (as that of the logicians) is attacked with the 
fault of having no secure foundation. Such is the line of our argu¬ 
ment in reply to the above.—91. 

The existence of lsoam or a Lord is above proof. 

l-sj’Trat: II t I 5.S II 

: tsvara-a-siddhoh, on account of non-proof of Isvara or Lord. 

92. (It is no fault in the definition of Perception that 
it does not extend to the perception of Is vara), because 
Isvara is not a subject of proof.— 91. 

Vritti : —The perception of Isfvara, some one may say, is not covered 
by the definition (given above.) So the author says : 

If there were evideuce or proof to establish (the existence of) Wara, 
then, the consideration of the perception of Him would properly arise. 
But no such proof exists. If it be urged that such proof does exist in the 
form, namely, that Earth, etc., must have a creator, because they are 
products, we enquire whether he be embodied or un-embodied. Either 
\vay even, agency is impossible, bepayse jn the theory of the particularism 
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(the upholders of special creation), effects are mere appearances. This 
point lias been elaborately discussed elsewhere.—01. 

Bhdqya : —But still, an opponent may say, the definition does not 
extend to the perception of Idvara, because, being eternal, the perception 
of Him is not produced through contact. To this the author replies. 

On account of the absence of proof in regard to Isvara, it is no 
fault, the last four words following from the 90th aphorism (as the com¬ 
plement of the present one). And this negation of tslvara is, as has been 
already established, only in accordance with the prauda-vada or proud 
assertion of certain partisans. For, if it were not so, the aphorism would 
have been worded thus: On account of the non-existence of Isvara (and 
not, on account of the non-existence of proof of Isvara, as we have it). 

It is, however, desired by us that perceptual cognition does arise in 
regard to Isvara. The characteristic of perception in the present case 
is constituted by homogeneity with what is produced thro ugh "con tact, and 
homogeneity is constituted by the jati or class directly pervaded by the 
quality or characteristic of cognition. Such is the import.—92. 

Why the existence of Isvara cannot be proved by evidence. 

n t u* ii 

gasgftr: Mukta-baddhayoh, of the released and the confined. sRrwrnmra Anya- 
tara-abhav&t, owing to the non-existence of something different, n Na, not. 
nnftfi*: Tat-siddhih, proof thereof. 

93. Proof of His existence is not possible, because 
He can be neither free, nor bound, nor something else.—93. 

Vfitti :—The author adduces a further reason. 

Is He (lrf vara) bound or is He free ? If bound, He cannot be Irfvara, 
owing to conjunction of Merit and Demerit. If free, He cannot be the 
agent or doer, on account of the absence of particular cognitions and 
desire to act and effort. Hence Isvara is above proof. If, again, you say 
that your Isvara is of a different description altogether, then, there being 
no example (i.e. nothing to compare with him),-He would be something 
very extraordinary.—93. 

Bhdpja :—There is still room for the enquiry how the existence of 
Isvara is not proved by the Veda and the Sinriti. So the author points 
out that it is the popular conflict of arguments that is the impediment to 
such proof. 

Is the desired Hvara free from afflictions, or is He bound by them ? 
(He can be neither). Nor is it possible that he should be of a different 
character. Hence there is no proof of Isfvara. Such is the meaning.— 93. 

10 
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Reasons for the above view. 

U \ I s.2 II 

wm UbhayatM, cither way. ’nfi A pi, also. A-sat-karatvam, 

incapacity to effect anything. 

94. Either way also He would be inefficient.—94. 

Vfitti :—The author explains the very same position. 

This aphorism has been already explained above—94. 

Bh&iya :—If He were free, He would be unequal to the task of 
creation, etc., as He would not possess the abhimana or the will-to-be and 
the will-to-do, desires, etc. which instigate to creation, etc. And, again, 
if He were bound, He would be under delusion, and so, unequal to the 
task of creation : Such is the meaning.—94. 

Texts which declare Isvara, explained. 

grfiHFR: HSTHT 3T M IU \\ 

gunm: Mukta-Atmanaly, of the free Self (Vijfta.ua Bliiksu), of the releaBed- 
like or quast-free Self (Aniruddha). Piasaipsa, laudation, glorification. 

ITpffsa, worship, homage, fnarq Siddhasya, of the perfected one. N. D. — 
Aniruddha reads UpAsa-siddhasya as one word, meaning, accomplished by the 
cultivation of Yoga, m VA, or. 

95. (The sacred texts which speak of Isvara, are) either 
glorification of the free Self or homages paid to the Perfect 
Ones (Vij nana JBhiksu), or, glorifications either of the 
free-like Self, or of one made perfect by Yoga.—95. 

Vpitti : — If this be the case, then, there would be contradiction to 
such texts of the Veda as,— 

sr ft srshs 

He is verily the Knower of all, the Creator of all. 

To this the author replies. 

“ Mukta-atmanah ” means, of the Self resembling the released Self 
by not having attachment, etc., and not of the released (Self), as the 
released Self cannot have volition, agency, etc. (to which the texts refer). 
The texts are glorifications of such free-like Self made for the purpose of 
lending support to the injunctions (vidhis). “ Upnsa-siddhasya va ” : Of 
the Yogin who, by worship (i.e., the practice of Yoga), has attained 
exaltation, and has acquired perfections in respect of anivn.4 or minute¬ 
ness, etc., the glorification is for the purpose of making the practice of 
Yoga more attractive.—95. 
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Bhdsya: —But, tlien, one may ask, what becomes of the Vedic 
texts which establish irfvara ? To this the author replies. 

Accordingly as the case may be, some such texts of the Veda are, 
for the purpose of declaring the knowableness, “ mukta-atmanah,” of the 
pure Self universal, intended in the form of glorifications to serve as 
incentives by means of its ai^varya or lordliness which consists in mere 
proximity (to the knowing Purusa); while some other texts, demonstrative 
of creatorship, etc. preceded by volition, are intended as extolment of 
the (comparative) eternality, etc. of the perfected non-eternal Lfvaras, 
such as Brahma, Visnu, Hara, etc. (the Lords of Creation, Preservation, 
and Destruction, etc.), inasmuch as they, although they possess abhim&na, 
etc. (and are therefore liable to perish), still possess eternality in a 
secondary sense (i. e. cyclic or monic immortality). Such is the mean¬ 
ing.—05. 

The superintendence of Purusa over Prakriti is through proximity. 

sraufiroprra Tat-sannidhan&t, through proximity to that, i. c. Prakriti. 'sfwsWP’w 
Adhisthatritvam, governorship, superintendence. Mapi-vat, as in the case 

of the gem, the loadstone. 

A 

96. The superintendence (of Isvara or Purusa over 
Prakriti, etc.) is through proximity to Prakriti.—96. 

Vritti:— Nor is proof of Islvara, declares the author, from the argu¬ 
ment that the nou-intelligent cannot act without the superintendence of 
the intelligent. 

As when a jewel containing the reflection of the body, moves, the 
abhimana or self-assumption arises that the body moves, in respect of the 
body which does not really move ; similarly “ tat-sannidhanat,” through 
the Self containing the reflection of Prakriti, the agency, experiencership, 
superintendence of Prakriti are attributed to, or assumed by, the Self. 
Therefore, it is an error to think that the intelligent Principle is the 
superintendent. Thus has it been declared (Gita, III. 27) : 

fforannrfr si? w i 

II ntcTT I^RV9 l| 

While acts are everywhere being performed by Prakriti, by means of the Gunas, the 
Self, being deluded by Ahamkara, thinks “ I am the door.” 

Bhapja : —But still, our opponent, may say, the superintendence of 
Prakriti and all the rest, of which we hear in the sacred books, will not 
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be explained, because, in the world, we find the use of the word superin¬ 
tendence only in the case of transformation by means of resolution or 
volition, etc, To this the author replies. 

If it were alleged that superintendence consists in creativeness by 
means of volition, then this would have been a fault in our theory. But 
it is, on the other hand, desired by us that superintendence in the form 
of creativeness, etc., is through proximity, as is the case with the load¬ 
stone. As the loadstone acts as the attracter of iron by mere proximity, 
and not by volition, etc,, similarly, by the mere conjunction of the Original 
Purusa, takes place the modification of Prukriti into the form of Mahat. 
And it is this alone in which consists His being the creator of His own 
upadhi or adjunct. And so has it been declared : 

fafcsffc ^ sMrclr i 

er*rr srrc sptsht h 

As the Iron acta whilo tho gem (Loadstone) which is devoid of volition, stands near 
by; so does the world proceed under tlio influence Of a Deva or deity who is more exis¬ 
tence. Thus, both agency and non-agency are lodged in the Self: being devoid of voli¬ 
tion, it is nob agont, and it is an agont through mere proximity. 

Texts of the Veda, such as— 

cl WUT I 

It looked up, “ I shall be many.”—Chhfindyogya Upanisat VI ii. 3, 
have, however, a secondary import, as when we say that a plum is 
going (lit., desiring) to fall down, owing to the fact that Prakyiti has con¬ 
junction with a number of proximate attributes, Or, it may be that 
all such texts have the creation preceded by Buddhi as their subject, and 
do not refer to Original Creation, inasmuch as the Smriti speaks of it as 
being not preceded by Buddhi. Thus we find in the Kfirma Parana 
(IV. 66): 

SfT^cTi SPP WF I 

ETTSff II « I \\ || 

Such, then, is the Pr&kpita sarga or the creation of Prakpiti or Original- Creation, 
as briefly related by me. It is not preceded by Buddhi, Now listen to the creation of 

Brahmft, 

It would be redundant to restrict the meaning of this passage by 
interpreting “ abuddhi-pdrvaka ” as meaning not produced by the Buddhi 
of the Adi Purusa or Original Purusa,—96, 
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The Jhas or Embodied Purusas also are agents only through proximity. 

\ I II 

fS&ranSw Vitsesa (Particular)-k4ryesu, in particular or subsidiary effects, 'nfi 
Api, also. Jivanani, of the Ji vas or Embodied Selves. 

97. (The superintendence) of the Jivas, in the case of 
particular effects also, is through Proximity.—97. 

Frith:—If no intelligent superintendence were required, then a dead 
body would show the act of eating, etc. To this the author replies. 

Buddlii, etc. (the Suksma or subtle body), associated with V&yu or 
Prana, make up the Jiva, and not that the Atma or Self is the Jiva. In 
particular acts, such as, for example, of eating, etc., the agency is of the 
Jivas alone, and not of Atma, because Atm a does not undergo transfor¬ 
mation.—97. 

Bhdsya: —Not only in creation, etc. alone there is creativeness of 
Purusa by mere proximity, but in other, i.e., all sorts of particular effects, 
namely, the Elements, etc., the creation of which is preceded by volition, 
etc., there is a similar agency of all Purusas. This the author declares. 

(The words) Superintendence through proximity (which form the 
complement of the aphorism) follow (from the preceding aphorism). 

In the Sixth Book, the author will declare the denotation of the 
term, Jiva, to be that which is marked out by the possession of the Antah- 
karana or the internal instrument of cognition. (Vide VI. 63). 

The aphorism, therefore, means that “ Vi4esa,-karye,” in regard to 
particular effect called Visarga or specific creation, i.e., the creation of 
individual (Vyasti) things, also, “ Jivanani,” of the Intelligences reflected 
in the Antah-karana, the superintendence is through proximity alone, and 
and is not by means of any activity whatever on their part, inasmuch 
as they are of the form of the Immutable (Kfltastha) Consciousness 
itself.—97. 


The Great Saying of the Vedanta: “ Thou art That,” is not useless. 



: M I *5 M 


Siddha-rilpa-boddhritvat, because Brahma, etc. (VijMna Bhik- 
6u), or Purusa, through Maliat, (Aniruddha), knows the true forms of Realities. 

V&kya-artha-upadesal.i, lesson conveyed by the Great Saying ; the teach¬ 


ing of the Veda about knowledge. 
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98. The teachings of the Veda about cultivation of 
knowledge are not invalid, because they declare the true 
forms of the Realities.—98. 

Vfitti : —If knowledge does not exist in the Self, why, then, it may 
be asked, is instruction given for the cultivation of knowledge? To this 
the author replies. 

The word “ Antah,-karanasya, ” of the Antah-Karana, appearing in 
the following aphorism, should be added on to this aphorism. 

The meaning thereby is this : “ Siddha-rfipa-boddhritvnt,” because 
the Antah-Karana Mahat is the knower of the true form of Reality, there' 
fore, instructions have been given for learning the meaning of the sayings 
of the Veda. And because Puritan is reflected in the Mahat, the trans¬ 
ference (Abhimana) of the characteristic of being the knower takes place 
in him.—98. 

Bhdsya : —But, then, one may say, if an Eternal, Omniscient Isvara 
did not exist, then the teaching of Discrimination which is the meaning 
of the Great Saying of the Vedanta, would become unauthoritative, through 
the apprehension of its coming down as a blind tradition. To this the 
author replies. 

The teaching of the meaning of the Sayings of the Veda is autho¬ 
ritative. (and this is the complement of the aphorism), because Brahma, 
etc. are the knowers of the true forms, of objects as they are, and 
because their authority is established beyond doubt by the authoritative¬ 
ness of the Ayurveda or the Science of Life, etc., of which they are the 
speakers.—98. 

Actual superintendence belongs to the Antal}~Karaya. 

II U U II 

wwu’fiwrui, Autah-karaijasya, of the Antah-karana, Tat-ujjvalita- 

tv&t, because it is lighted up by him. Adhisthatfitvam, superinten¬ 
dence. Loha-vat, as is the ease with the iron. 

99. (Actual) superintendence is of the Antah-karana, 
because it is lighted up hy Purusa, as is the case with the 
iron.—99. 

Vfitti. —The author makes the very same point clear. 

Superintendence belongs to the Antah-karana, because the appa¬ 
rent transference (Abhimana; of the characteristic of being intelligent 




IBOOK I, S&TRA 99. 


140 


takes place in it as it is lighted up b}' the intelligence of Purusa through 
the incidence of his shadow in Buddhi. “ Loliavat ” : As the iron 
which attracts, though it is inactive, still attracts through mere proxi¬ 
mity.—99. 

Bhdqya :—But, if the superintendence of Purusa, by mere proximity, 
is in a secondary sense of the term, then, it may be asked, to what does the 
primary superintendence belong ? The author removes this curiosity. 

Unimputed (actual) superintendence by the way of volition, etc., 
should be held to belong to the Antah-karana. 

But, if it be said that superintendence cannot properly belong to 
unintelligent things like a water-pot, etc., so he says: “ Loha-vat tat- 
ujjvlitatviitFor the Antah-karana is lighted up with the light of intelli¬ 
gence, as is the iron with fire- Hence, inasmuch as it is, in a manner, invested 
with intelligence, its superintendence, which, for the reason given, can¬ 
not be present in a water-pot, etc., is justified. Such is the meaning. 
But, if this be so, then, it may be objected, in the lightening up of the 
Antah-karana by Consciousness, the intelligent Principle would be as¬ 
sociated with the Antah-karana, (which is not desired by the Sarpkhyas), in 
the very same way as fire, in lightening up of the iron, becomes associated 
with it. This, however, is not the case, we reply. For, the illumination of 
the Antah-karana consists merely in a particular conjunction with Con¬ 
sciousness which is eternally shining, that is, in nothing but the reflection 
of Consciousness produced through a particular conjunction. And not 
that Consciousness passes into the Antah-karana, whereby associatedness 
would be the result. The light, etc., of the fire also do not pass into the 
iroiP. But it is only a particular conjunction with the fire that is the 
lightening up of the iron. 

It cannot be said that even then Purusa would be transformable 
through conjunction ; for, we speak of transformation only when pro¬ 
perties in addition to the general attributes are produced. 

And the particular conjunction mentioned above takes place through 
the transformation of the Antah-karana alone in the form of the pre¬ 
dominance of the Sattva element present in it. This hypothesis is made for 
the explanation of actual facts, namely, a peculiarity in the conjunction of 
which it is impossible that Purusa should be the instrumental (nimitta) 
cause, inasmuch as he does not undergo transformation. 

And this same particular conjunction is the cause of the mutual 
reflection of Buddhi and Atma in each other. 
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But when a particular conjunction is required as the cause of reflec¬ 
tion, our opponent may say, the reflection theory, then, is useless, for the 
results obtained through reflection, e. g., cognition of objects, etc., can be 
had from the particular conjunction alone- We reply that such is not the 
case. The supposition of the reflection of Consciousness in Buddhi has 
been made for the purpose of seeing Consciousness, in the same manner 
as is seen the reflection of the face in the mirror. Otherwise, on account 
of the contradiction of the subject and the object (i. e., that one and the 
same thing cannot be both subject and object at the same time), it would 
not be possible for consciousness to have immediate vision of itself. 

And it is this reflection of Conscousness in Buddhi that is also called 
Chit-chhaya-apatti or the falling of the shadow of Consciousness, Chai- 
tanya-adhyasa or the super-addition or super-imposition of Consciousness, 
and Chit-fivesla or the possession by Consciousness. 

And that which is called the reflection of Buddhi in Consciousness, 
the same is desired for the manifestation of Buddhi together with the 
objects that have ascended to it. For, inasmuch as it is found that, in the 
case of Buddhi, the apprehension of objects takes place only by means of 
Buddhi assuming the forms of the objects, it is not reasonable to hold 
that, without the help of this, the manifestation of objects can appear in 
Purusa, by a mere particular conjunction. Moreover, the phrase, apprehen¬ 
sion of objects, literally means assumption of the forms of the objects. 
And such transformation in the form of the objects is not possible in the 
case of Purusa. The meaning of the phrase, form of the object, therefore, 
comes to be the form of the object in the form of reflection. Such is the 
line of our argument. 

And this theory of mutual reflection has been conclusively establish¬ 
ed by the revered Vyasa in his Commentary oil Yoga ill the passage 
beginning with— 

^ qfanrfirsro cTfffrnr^- 

The power of Consciousness which is unchangeable and does not pass into the 
objeots, imitates the modifications of changeful objects, as if it had passed into them. And 
because the modification of Buddhi which is endowed with the form of the influence of 
Consciousness, is mere imitation, so it is said that the modifications of Jiiana or cognition 
or consciousness are those that are not qualified by the modifications of Buddhi .—Vide 
Yoga Sfltram, II. 20, IV. 22. 8. B. IJ. Vol. IV. pp. 1S4 and 299. 

In the Yoga V&rtika also this point has been elaborately made out 
by us. 
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Some one, however, thinks that Budrlhi alone is the knower of all 
objects by means of the shadow of Consciousness reflected in it, inasmuch 
as it is perceived that cognition has the same substratum or place of in¬ 
herence with desire etc., and, secondly, it is not reasonable that one should 
be moved to action by the cognition of another. But this view should be 
disregarded, as it is based on the assumption of the absence of cognition 
from Atma. For, did the characteristic of being the knower belong to 
Buddlii alone, there would be contradiction of the two future aphorisms 
(1. 10 and I. 143), which declare that experience ends with discrimination 
and that the experience! 1 is Purusa; and there would also be an absence of 
proof of the existence of Purusa, on account of the inferential mark of 
Purusa, namely, experience, being taken as belonging to Buddhi alone. 

Nor can it be said that, there being no other explanation of the 
reflection, Purusa will be proved to be the thing of which it is the reflec¬ 
tion ; because the argument involves the vicious circle : the proof of 
the consciousness lying in Buddhi as a reflection is dependent on the 
proof of a separate thing reflected, and, on the proof of it as a reflection, 
depends the proof of the thing reflected by way of the counter-opposite 
thereof. In our theory, on the other hand, when, after the proof of 
Purusa as the knower, we prove the reflection of him in Buddhi on the 
ground that his being knowablo is not otherwise explainable, there is no 
such argument in a circle. 

Now, if it be said that a conscious entity of the form of a thingreflect- 
ed is proved by means of the characteristic of being the witness of the 
modifications of Buddhi; we reply that this is not proved, since, in that 
case, the witness itself should properly be the knower also, as the sup¬ 
position of two knowers would be redundant, and, secondly, as we perceive 
that the cognition of the modification of Buddhi in the form of the water- 
pot and the cognition of the water-pot reside in one and the same sub¬ 
stratum. Moreover, if this were the case, then, Buddhi itself being the 
experience!’, the proof of Purusa as the experience^ by the subsequent 
aphorism (JL 143.): “ Through experiencership,” would be contradicted. 

Now, if the import of the above proposition is described to be only 
this that cognition of a thing reflected takes place only through 
the relation in the form of the falling of shadow' of the Consciousness 
in Buddhi, and not that the reflection of Buddhi is traced out in 
Consciousness; we reply that this view too is wrong. For it is not 
observed that the sun, etc., by the relation of the form of casting their 
own reflections, become the illuminators of the water, etc., as well as of 
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the things (reflection) lying in them. It is by the rays of the sun,'etc. 
that both of them are illuminated. In the case of mirage in the desert, 
and other optical illusions, reflection of light has been verily found to be 
illuminative of the water, etc. super-imposed upon it. Pursuant to this 
observation, we have made the theory that, it is the reflection of Buddhi 
in consciousness that is the relation which is the cause of the manifesta¬ 
tion of all objects. 

And, next, the statement that one is not moved to action by the 
cognition of another,—that also is wrong, i. e., not a fact, inasmuch as it 
will he established by means of an illustration that cognition and activity 
may lie in different substrata, by the future aphorism (I. 105): Even who 
is not the agent, may be the enjoyer or experience!' of the fruit, as in the 
case of rice, etc. For, as Buddhi regulates the action of the body by 
means of resolution, so, here too, particular conjunctions, etc., alone regu¬ 
late the relation of the sower and the reaper.— 01). 

Definition of Inference. 

im ? 00 II 

pratibanclha-drisalj, of one who secs the invariable accompaniment. 
Hftwgwnn . Pratibaddlia-jnanam, knowledge of tho accompanied, Anumanam, 

an inference. 

100. Aii Inference is the knowledge of the accom¬ 
panied by one who sees the accompaniment.—100. 

Vritti :—The author states the definition of Inference. 

Inference is the knowledge of the pervader (vyapaka, the major 
term), following the knowledge of tho pervaded (vyapya, the middle term), 
on the part of one who sees the relation of a-vina-bhava or of one not 
being without the other. Hereby all forms of Inference, Anvayi or by 
agreement, Vyatireki or by difference, Anvaya-vyatireki or by agreement 
and difference, Pffrva-vat or from cause to effect, Sesa-vat or from effect 
to cause, and Siminyato dristam or from the general to the general, are 
included. The inferential marks mentioned by the logicians are also 
included herein. Thus say they : 

nfcrs;* ^ ^f*rcl i 

A mark of inference is that which is connected with that whieh is to bo inferred, is 
well-known in what is attended with it, and which is absent where it is absent.—100. 

Bh&tji/a :—Having defined the Proof called Perception, the author 
defines Inference. 


BOOK I, SOVRA. 102. 


153 


“ Pratibandlia” meana pervasion (vyrlpti or invariable accompani¬ 
ment of one thing, e. g. t fire, by another tiling, e. <j., smoke). The know¬ 
ledge of the pervader (vyapaka) or what is so accompanied, which results 
from seeing the pervasion, is the Proof called Inference. Such is the 
meaning. While anumiti or the result of inference, i. e., the knowledge 
produced by inference, is knowledge belonging to Purusa.—100. 

Definition of Word or Verbal Testimony. 

smftilsrs *r«r: Ml?®? II 

Apta-upadesab, appropriate (Vijn&na Bhiksu) or received (Ani- 
ruddha) declaration, Sahdah, Word or Testimony. 

101. Word is an appropriate or received declara¬ 
tion.—101. 

Vfitti :—The author defines Word. 

The received, i. e., revealed, declaration is Word, and not one made 
by an Apta or trustworthy person, because the Veda is a-pauruseya or not 
composed by a Purusa. That the Veda is not the work of any Purusa, we 
shall establish in the Fifth Book in the aphorism (V. 46) which declares 
that it is not the work of any Purusa. 

The word, 4abda, in the aphorism, declares the cause or instrument 
of verbal cognition, while the result obtained from the use of the instru¬ 
ment, namely, cognition produced by Word as a Proof, is also called f^abda, 
through the transference of the nature of the cause to the effect. 

The sayings of Buddha, etc., are mere appearances of truth, because, 
on account of their contradiction to the Veda, they are not supported by 
any authority.—101. 

Bh&sya :—The author defines the Proof called Word. 

“ Apti” here means fitness, competence, intrinsic worth, inasmuch as 

it will be declared in the Fifth Book that the Veda is not the work of any 

Purusa. Thus, then, Word is that which possesses intrinsic worth, and 

cognition produced by it, called Word, is the Proof. And the result of 

this Proof is verbal knowledge belonging to Purusa.—101. 

/ 

The object of setting forth the Proofs in this Sdstra. 

swrftrfe: M I II 

awtfiifi: Ubhaya-siddhih, establishment o£ both, i. e., the Self and the Not- 
Self. Pram a nag from Proof. Tat-upadesah, declaration thereof. 

102. The establishment of both (Purusa and Prakpiti) 
is from Proof ; (hence) the declaration thereof.—102, 
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Vpitti : — The beginning of this f^Astra is for the purpose of discrimi¬ 
nation between Purusa and Prakriti. And there is no Proof to establish 
them. Apprehending such an objection, the author declares. 

“ Siddhi,” knowledge, of Purusa and Prakriti, is through the Proof 
presently to be mentioned U ride next aphorism). Therefore, instruction 
for the purpose of Discrimination is justified.—102. 

Bha$ya : —The author himself declares the object of establishing the 
abovo Proofs. 

The establishment of both, i. e., the Self and the Not-Self, by way 
of discrimination from each other, follows from Proof alone. Hence, 
declaration, for the purpose of instruction, has been made thereof, i. e., of 
Proof. Such is the meaning.— 102. 

Proof of Purusa and Prakriti, is by Sdmatiyato Drista Inference. 

umMrfr vrcfhfe n i i i»3 ii 

’ntnqmjgnj S&mAnyato dfistdt, from the inference called as such. 
Ubhaya-siddhih, proof of both. 

103. Proof of both. (Purusa and Prakriti) is from the 
inference called Sarnauyato Drista.—103. 

Vritti : — What, then, is that Proof from which knowledge of Purusa 
and Prakriti is obtained ? To this the author replies. 

Prakriti being not an object of Perception, knowledge of Prakriti is 
obtained, in a general way (sAmanyenu), as follows : That which is an 
effect, is preceded by the attributes of its cause ; every effect in nature is 
essentially of the form of the three Gunas ; hence, something constituted 
by the three Gunas, exists ; and that is Prakriti 

Atma or the Self also not being an object of Perception, it is proved 
as a different entity, not formed by combination of parts, by means of the 
argument that what is a structure of manifold parts (that is, Prakriti) must 
be for the sake of another. The author also will declare later on (I. 140): 
(Purusa is proved) from the fact that a combination of parts must exist for 
the benefit of another.—103. 

Bha?ya\ —The author describes the particular form of inference by 
which, as Proof, amongst those mentioned above, Purusa and Prakriti 
should be established by being discriminated from eacli other. 

All inference is of three kinds: Purva-vat, fsesa-vat, and 
S&manyato Drista. Amongst these, Purva-vat is that which infers an 
object belonging to tlie class of objects perceived ; as, e. g., the inference 
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of fire by means of smoke, for, objects of the class of fire have been before 
perceived in the kitchen room and other places. 

Sesa-vat is inference by the method of difference, “£>esa-vat” means 
that which has sfesa or an object not known before as its subject matter 
{i. e., residual). In other words, it is inference in which the object to be 
inferred (sad by a) does not belong to the class of any known objects. E. g. 
the inference of the difference of Earth from all other tilings by means 
of Earth-ness. For, the difference of Earth from all other things was not 
established before. 

And Samnnyato Djista is inference which is neither Purva-vat nor 
Sesa-vat. It is where from the apprehension of the vyapti or pervasion 
(or the general proposition which forms the major premise), by generali¬ 
zation (samanyatab) from the eases of object belonging to perceptible 
classes, etc., an object of a different class, i.e., an imperceptible object, etc., 
is established by the force of the mark of inference being a property of the 
subject of the inference. E.g., the inference of an instrument of cognition 
in the ease of knowledge of form, etc , by means of its being an act. For 
here, after apprehending the vyfipti or invariable accompaniment of an act 
and its instrument, by taking into consideration, or by generalization from, 
the axe, etc., which belong to the class of Earthy objects, etc., as instru¬ 
ments of the acts effected by them, an object of a different kind from 
Earthy objects, etc., i e., an imperceptible object, namely, Tndriya or the 
Reuse, is established as the instrument of knowledge of form, etc. 

Amongst these kinds of inference, from the SamAnyato Drista 
inference is the proof of both Puni.-a and Prakjiti. Such is the meaning. 

Of these two (Purnsa and Prakjiti), the Sa many a to Drista inference 
is of Prakriti ; e.g., the Principle Mahut must have for its material cause a 
substance possessing the properties of Pleasure, Pain, and Bewilderment, 
for, while it is an effect, it possesses the properties of Pleasure, Pain, and 
Bewilderment, as is the ease with the ear-ring, etc., made of gold, etc. 

In the case of Purnsa, on the other hand, although there is no need 
of inference to prove his existence, his existence being admitted on all 
hands, still, in the matter of his discrimination from Prakjiti, etc., it is the 
SamAnyato Drista inference that is required. The inference is made thus : 
Pradhana exists for the benefit of another, because it acts by combination 
of parts, as is the case with a house, etc. For, here, after apprehending 
the fact which is proved by Perception, namely, that a house, etc. exist for 
the benefit of the body etc., inference is made of Purnsa who belongs to a 
class different from the class to which body, etc., belong, as one other than 
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Prakrit! etc., for the benefit of whom the latter exists. Body, etc., were 
before taken to be the experieneer in consequence of Non-dicriinination. 
For this reason has it been said : “ Proof of both.”—103. 

The end of Bhoga or experience is in Consciousness. 

¥TFT: II \ I II 

—Cliit-avasanah, of which the end or completion, or cessation is in 
Consciousness, Bhogah, experience of the joys and sorrows of the world 

(Aniruddha), attainment called Pram a or Right Cognition (Vijn&na Bhiksu.) 

104. Bhoga ends in Consciousness.—104. 

Vrilli : — Prakrit! being eternal and by nature active, perpetual Bhoga 
or experience, one may say, will be the result, and, consequently, there will 
be no Release. To this the author replies. 

“Chit” means Attna. Bhoga ends with the discrimination of that. 
As antecedent non-existence, although it is from eternity, disappears, so 
does eternal Prakriti continue to procreate till discriminative knowledge 
arises. 

If it be said that such is the case in regard to non-existence and not 
in regard to existence ; wo reply, no. Here the characteristic of Non¬ 
existence is not instrumental, inasmuch as it is not so observed in the 
case of consequent non-existence. 

Now, if it is asserted that theories should be in accordance with 
observation, we say that this is so even in the present case.—104. 

B has go '•—Attainment (siddhi) called Prama or Right Cognition, has 
been declared to be the result of Proof. This, one may think, will entail 
the transformation of Purusa. To remove this apprehension the author 
declares the true nature (svarfipa) of that attainment. 

(“ Cliit-avasanah ” means) that of which the action is completed in 
consciousness which is the svarfipa or essential form of Purusa. Of this 
description is “ Bhoga ” or siddhi or perfection or attainment. Such is 
the meaning. 

The word “ chit-avasanah ” has been used to exclude Bhoga from 
Buddhi; the term “avasana” for removing the apprehension that transfor- 
mability, possession of properties, etc., may belong to Consciousness. 
Bhoga being reduced into its true form in'Consciousness, there is no harm 
caused to the immutability, etc., of Purusa Such is the idea. 

Thus, Purusa, Prakriti, and other provables, having risen into the 
modification of Buddhi called Proof, shino in Purusa, being reflected there 
p.long with the modification. Hence it is only Consciousness in itself, 
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determined in finite forms by the reflection of the modifications of Buddhi 
which is coloured by objects from the outside, that is what is called bhana, 
illumination or manifestation of objects, the experience of Purusa and the 
fruit or result of Proof. And thence follows that the modifications are 
instruments, because they, by the form of reflection, serve as gateways 
through which connection with objects takes place. Accordingly it has 
been declared in the Visnu Purana: 

TOraTOTOVra frjSTTWi W II 

lie who makes over the objects, taken in by the Senses, to the indwelling Self, I bow 
down to that Universal Self in the form of the Antah-karana.—Visnu Purina, I. xiv. 85. 

For it is found that the instruments or agents of a king make over 
all enjoyablcs to their master. 

The word “ Bhoga ” means eating, in other words, appropriation to 
oneself. It applies commonly to all things beginning with the body and 
ending with the Conscious One. There is, however, this difference. On 
account of his not being transformable, the experience of objects by Purusa 
means merely the reception of the reflections of objects ; while, through their 
being transformable, growth, etc., takes place in the case of the rest. 

And ir is this absolute or primary (panunarthika) bhoga in the form 
of transformation, that is denied in Purusa by the sfloka: 

Like the oxporicnce of Buddhi transferred to the Self, etc.—Sisupaia-Vadbam, II. 59. 

In this aphorism it is proved that the fruit or consequence pervades or 
affects Purusa also, inasmuch as it is only of the ending in Consciousness 
that the being the proof of both is declared—104. 

He who does not act, may still en joy the fruit. 

M > n 

•amn : Akartul), non-agent’s. A pi, even, also. Phala-u pabhogab, 

enjoyment of fruits, experience of consequences, Anna-adya-vut, as in 

the ease of food, etc. 

105. Experience of consequences may belong even to 
him who is not the agent, as in the case of food, etc.—105. 

Vritti. — If PradhA.ua be, as you say, the agent, and Purusa the 
experience!’, then, the result would be that another would be the experien- 
cer of the fruits of the acts done by a different one. To this objection 
the author replies. 
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As the cook is the agent in the preparation of food, etc., and his 
master is the experiencer of (lie fruits of his action, so is the case here 
also. If it be said that the master also is an agent (Of. the final cause of 
Aristotle), because the food is intended for him, we reply that even so 
is the production of Prakriti also intended for the Self.—105. 

Bhd.pja:— But, oui opponent may say, in the world, the agent alone 
is observed to experience the fruits of acts, e.g., the experience of the 
Pleasure and Pain arising from movement is of him alone who moves. 
How is it, then, asks he, that the experience of the fruits, that is, the 
properties produced by Buddhi, namely the pleasurable, painful and 
deluding modifications of Buddhi coloured with the reflections of objects, 
takes place in Purusa? Such being the apprehension in his mind, tlio 
author declares. 

Experience of the fruit of the action of Buddhi, namely the modi¬ 
fication of Buddhi, by Purusa, although lie is not the agent, is reasonable 
or possible. “ Anna-adya-vat,” as the enjoyment of the food, etc., pre¬ 
pared by others, belongs to the King, similarly. Such is the meaning. 

Having admitted that Pleasure, Pain, etc., are the fruits of action, it 
is declared that Purusa experiences the fruits of action inhering in Bud¬ 
dhi.—105. 

The notion that Purusa is the experience)', is due to A-viveka. 

srflwST US I II 

gRpjiiim A-vivekfit, through non-discrimination. 9t Va, or. iwftgk Tat-sid- 
dheh, from proof thereof, i. e., of the notion of experiencer ship. <* 3 ': lvartuh, of 
the agent, '■warn: Phala-nvagamah, knowledge of fruit. 

106. Or, the declaration made in the i^astras that 
fruit belongs to the agent, is duo to the non-discrimination 
of the production called experience. (Vijtlana Bhiksu.) 
Or, the notion of experiencership in Purusa being derived 
from non-discrimination, it is known that fruit belongs to 
the agent. (Aniruddha.)—106. 

Vritli .—Having stated the popular or practical conclusion, the 
author declares his own conclusion. 

Neither is Purusa the agent nor the experiencer, but the abhimana 
or assumption of experiencership arises in him through his being reflect¬ 
ed in the Mahat Principle. “ A-vivekat va” ; through non-apprehension of 



159 


WOK I, SUTRA 106. 


the distinction between Purusa and Prakriti. “ Tat-sidheh ” there being 
proof of the abb input a on the part of the pseudo-agent that he is the 
experience! - of the fruit.—10.6, 

Bhasya. —Now, admitting that it is only the experience belonging 
to Purusa that is the fruit of action, the author declares the principal 
conclusion that it is in Purusa himself that the fruit is produced by the 
action of Buddhi. 

Or, it may he, that the fruit does not really accrue to the agent, 
inasmuch as, by such desires as “May I experience Pleasure ”, etc., it is 
indicated that it is experience alone that is the fruit of action. Hence it 
follows that the fruit is what inheres in the cxpericnccr, and nothing else. 
On the other hand, the information that the fruit accrues to the agent, 
given in the Sastras, in such passages as, 

The fruit laid down in tho Siistra accrues to the performer. 

is due to non-discrimination, in the idea of the agent, “ tut-siddlieh,” of 
the production called experience inhering in the non-agent. Such is the 
meaning. For, the popular belief is : “ I who act, the very same I do 

experience ”. 

And the prayer that there is, namely, “ May Pleasure result unto 
me ”, etc., the same can be accounted for only as the means of securing the 
fruit, like the prayer, “ May a son be born unto me Bhoga or experi¬ 
ence, on the other hand, is not the means of securing anything else. 
Hence it follows that it (experience) alone is the fruit. Such is the prin¬ 
cipal conclusion. 

Although Bhoga is the svavupa or very form of Purusa, still, accord¬ 
ing to the theory of the Vaislesikas, it should be understood that it is as 
much an effect as the ear, because they hold that it is nothing hut 
consciousness determined or conditioned by Pleasure, etc., that constitutes 
Bhoga. In this theory, if Bhoga is admitted to be the fruit, then, it should 
be further understood that it is nothing but the non-existence of the experi¬ 
ence of Pain that constitutes Apavarga, the Grand Fulfilment or Release. 
Or, let the non-existence of Pleasure and Pain alone be the fruit by 
means of the relation of ownership, in the form of the capability of being 
experienced, seeing that by means of that relation, Pleasure, etc., also, 
like riches, etc., may possess the characteristic of being inherent in 
Purusa.—106. 

12 
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Fruit of knowledge is absence of Pleasure and Pain. 

II \ I II 

* Na, not. Ubhayam, both, Pleasure and I’ain. ^ Clia, and. 

Tattva-4kliy4no, on the manifestation of the Tattva or Principle. 

107. And when the Tattva is made known, there is 
neither agency nor oxperiencership (Aniruddha), or, neither 
Pleasure nor Pain (Vvjnana Bliiksu).—107. 

Vritti. —The author declares the result of the absence of A-vivcka. 

The Tattva or Principle, i. a., Purus.a, being known, through 
Viveka or discrimination, “ na ubhayam ”, (the wrong notion of) neither 
agency nor experiencership (exists).—107. 

Blukyu. —Thus, having in the above manner established the Praiua- 
nas or proofs and the knowledge or proof of the Pnuneyas or Provablcs, 
which constitutes the fruit or result of Pramiua, tin; author declares also 
the fruit of the knowledge of the Provablcs. 

“ Tattva-akhyane ” : On the immediate vision of the truth about 
Purusa and Prakrit! by means of Pram/ina [i. e. Samauyato Drista 
Inference), “ ubhayam,” ideasure and Pain, also do not arise again, as 
established by reasoning and the Veda, < 2 . g., 

Ho who knows, escapes joy and grief.—Katha Upanisat, II. 12. 

Such is the meaning.—107. 

Mere non-perception cannot prove non-existence, as it is due to 
other well-known causes. 

\\v \ oqii 

fora: Visayah, an object of perception. ^fora: a vi.sayalj, no object of percep¬ 
tion. 'sfi Api, oven. Ati ihtra-adeh, on account of long distance, and other 

causes. ft^im^HnW’nHana-upa.daiuibhyam, through incapacity or capacity, through 
impairment or application, Jiulriyasya, of tlie Indriya or Sense. 

108. What is an object ol perception (at one time) 
may be (at another time) not an object of perception, because 
(there are conditions, such as) a great distance etc., which 
cause impairment or application, (as the case may be), of 
the Senses.—108. 
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Vritti. —Having stated the Pramiinas, the author states the distribu¬ 
tion of the Prameyas or the Provables. 

A tiling is “ visaya ” or an object perceptible, through “ up&dana ” or 
connection, of the Sense. It is “ a-visaya ” or not an object perceptible, 
through “liana ” or absence of connection, of the Sense. And non-connec¬ 
tion is due to unfitness for conjunction of objects lying at a long distance, 
etc.: e. g., on account of extreme distance, a bird flying far away in the sky 
is not perceived ; on account of extreme proximity, the coUyrium applied 
to the eye is not perceived ; on account of intervention of another thing, 
a thing placed inside a wall is not perceived ; on account of mental dis¬ 
traction, a person afflicted with grief, etc., does not perceive the thing 
that lies at his side; on account of its extreme fineness, an Atom is not 
perceived ; on account of suppression or overpowering, e. g., by the sound 
of a drum, the sound produced from a conch shell is not perceived ; and 
so on. —108. 

Bhasya .—Purusa and Prakriti have been established by inference, 
briefly showing their discrimination from each other. There arc minor 
differences in the manner of the inference of the two, viz., Purusa and 
Prakfiti. These minor differences arc the subject matter of discussion 
from this place upto the end of the Book. Amongst them, at the begin¬ 
ning of the discussion, the author removes the impediments which cause 
non-cognition in the case of the inferences of Prakriti, etc. 

The Charvilkas (lit. Sweet-sayers) or Sensationalists cannot prove, by 
means of perception, the non-existence of Prakriti etc., like the non¬ 
existence of a watorpot etc., from the mere fact of their not being apprehen¬ 
sible by the Senses ; inasmuch as even an existent object may be an object, 
or may not be an object, of the Senses, according to difference of time, 
on account of the impairment and application of the Senses, in consequence 
of the fault of its lying at a great distance, etc. Such is the meaning. 
Where all the materials or causes of the sense-perception of an entity exist, 
the cause of perception of the non-existence thereof, is nothing but failure 
of the Senses to reach that object. In regard to the sense-apprehension 
of Prakriti, however, full attention to all the causes of such apprehension 
cannot be possible, owing to the presence of the counter-agents presently 
to bo mentioned. S'ucli is the import. 

The faults, viz., extreme distance, etc., have been specifically enumer¬ 
ated by the Knrika: 
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(Non-apprehension of objects by tho Senses avisos) from extreme distance, extreme 
nearness, impairment of tho Senses, non-presence of the mind, extromo fineness, interven¬ 
tion, suppression by others, an<l combination with likes.—Samkhya Kariltft of isvara 
K.risna, Vorse VII. 

“ Sarnn.nfibhiha.ra ” or combination with likes, in the above, means 
association with things of the same class; e. g., through mixing the cow’s 
milk with tho milk of the buffalo, arises non-apprehension of the buffalo’s 
milk as such.—108, 

Non-apprehension of Purma and Prakriti by the Senses is due to 
their extreme, fineness. 

II 

Sanksmyilt, from subtlety. Tat-aiiupalabdluli, non- 

perception thereof, i. e., of Purusa and Prakriti. 

100. Non-perception of Purusa and Pralq-iti is due to 
their extreme subtlety,—109. 

Vritti. —If it be asked, whence docs arise the non-perception of Par- 
kriti ? So the author says. 

“Subtlety” means difficulty of investigation, and not that Prakriti 
is of tho size of an Atom, because Prakriti is all-pervasive or universal.— 
100 . 

Bhdsija.-- But, it may be asked, which of the faults mentioned 
above, viz. , extreme distance, etc., causes obstruction to the perception of 
Prakriti, etc.? To this the author replies. 

The non-perception thereof, i. e., of the two mentioned above, viz., 
Purusa and Prakriti, is, however, duo to their subtlety. Such is the 
meaning. 

Subtlety ” here does not denote atom-uess, because they pervado 
the whole universe ; nor does it signify difficulty of investigation and tho 
like, because it can be hardly predicated of them in that sense. But it 
denotes a class or general attribute which opposes the right cognition of 
them by means of Perception. The right notion about Purusa, Parkriti, 
etc., that, is, however, derived, (in special cases), from Perception, is due to 
the excitation caused by the virtue born of Yoga. And the limitation thus 
put on the general attribute is not faulty. Or, it may be that subtlety here 
denotes only the characteristic of being partless substances. And the 
virtue born of Yoga is the excitant to their perception.—109. 
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Proof of the subtlety of Prakriti, etc., 

n % i u 

Kavya-darsanat, from seeing the effect. n<rrei*§: Tat-upalabdhel.i, 
there being apprehension thereof, i e., of subtlety (Vijn&ua Bhiksu) or of Prakriti, 
etc-, (Aniruddha). 

110. Because the apprehension thereof arises fi'om 
seeing the effect.—-110. 

Vritti. —How, then, it may he asked, is the existence of Prakriti 
established ? To this the author replies. 

As the knowledge of (the existence of) the Ultimate Atoms is derived 
from seeing the water pot (which is their product), similarly is derived 
the knowledge of the existence of Prokpti from seeing the products of the 
three Gunas.—110. 

BluUya. —But, it may he asked, when their non-apprehension is 
quite likely to he due to their non-existence, what for is the supposition of 
subtlety made? Otherwise, again, why would not the non-apprehension of 
the horns of a hare, etc., be referred to subtlety as its cause ? To tins the 
author replies. 

The existence of Prakriti, etc., having been already established by 
means of the fact that the effects which we observe in the world, cannot he 
explained otherwise than as produced from them, the supposition of their 
subtlety is made in order to account for their non-perception. And, prior 
to their inference, their non-existence cannot be ascertained, there being 
room for the doubt whether their non-perception may not be due to their 
subtlety, etc. Hence the inference is justified. Such is the meaning.— 

no. 

Objection: Conflict of opinions is a bar to the existence of Prakriti. 

^ lit I U m 

: VAdi-vipratipatteh, on account of the contradictory views of 
thinkers of different schools. ncEfiifg : Tat-asiddhil.i, non-proof thereof, i. c. of the 
existence of Prakriti (Aniruddha), or, of the theory of existent effects (Vijfiana 
niiiksn), ?fa Iti diet, if this be said. 

111. If it be said that this is not proved in conse¬ 
quence of the contradictory theories of different thin¬ 
kers—J1L 
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Vritti. —Some—the Vedantins—say that the world has Brahma for its 
cause, while others, the Nyaya-VaWcsikas, say that it has the Ultimate 
Atoms for its cause, and the elders (of the Samkhya School) say that it 
has Prakriti for its cause. The author raises the doubt involved in 
these contrary theories. 

“ Tat-asiddhih” means the non-proof of the existence of Prakriti. 

— 111 . 

Blutpja .—In regard to the inference of Prakriti, the author appre¬ 
hends an objection. 

Well, if the effect existed prior to its production (as maintained by 
the Sfunkhyas), then, of course, an eternal Prakriti would be proved to exist 
as its substratum, inasmuch as it will be declared afterwards (Vide I. 135, 
page 191) that the inference of the cause is made only as being always the 
accompanier of the effect. But, in consequence of the disagreement 
of different thinkers, an existent effect itself is not proved. If such be 
the objection.— 111. 

Answer : Existence of Purusa and Prakriti proved independently of 
the Theory of Existent Effects. 

u % i m u 

Turn Tatha api, still, W5crc3«53t Ekatara- dyistya, by the observation of the 
one. : Ekatara-suldheli, on account of the proof of tho other. »i Na, no, 

ww: Apalfipah, negation, denial. 

112. (Admitting, for the sake of argument, that there 
is no proof of the theory of Existent Effects), still, when by 
the observation of the one (i. e, the effect), the existence of 
the other is proved, there can be no negation (of the 
existence of Purusa and Prakriti).—112. 

Vritti .—The author states his conclusion with regard to the above 
objection. 

If the subject, of inference, on one side, were disproved by the mere 
disagreement of theorists, then, since such differences of opinion exist 
in regard to the alternative or opposite side, how could there be proof 
of what they propose to be the cause ? If they reply that it would be 
proved by the cognition by inference of that which pervades, from the 
cognition of that which is pervaded, on the strength of tlieir not ever 
being one without the other, then, it is the same with us also. Hence our 
inference of the cause from the effect is not to be contradicted,—112. 
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BMsya. —Admitting tlie validity of the above objection, for the sake 
of argument, the author avoids it. 

Granting that the effect is not eternally existent, still by the ob¬ 
servation of the one, i. e., the effect, the existence of the other, i. e., the 
cause, being proved, there is really no contradiction of our inference. 
Hence an eternal cause (Prakriti) is verily established. 

Herefrom also is made the deduction of Release by means of 
discrimination of Purusa as not undergoing transformation, from this 
very cause (Prakriti) which undergoes transformation. Such is the 
meaning. 

On this very Abhyupagama-vAda or doctrine of admission of 
counter-theories for the sake of argument, proceed the positive or astika 
Sastrns, c.g., the Vaisfesika, etc. Hence, it should be remarked that although 
they arc in (apparent) conflict with the declarations in the Veda and 
Simiti of the Theory of Existent Effects, yet I hey are not unauthoritative 
in their other portions.— 112. 

Proofs of the Theory of Existent Effects : (a) Its denial would entail 
contradiction of the threefold aspect of things. 

fnSwWlwrF?: Triviclha-viroclJia-apattch, on account of the ontailment of a 
contradiction to the threefold aspect of things. ^ Glia, and. 

113. (Denial of the Theory of Existent Effects) would 
entail contradiction of the threefold aspect of things 
(Vij liana Bhiksu). Or, (the inference of any other cause 
than Prakriti), would etc. (Atiiruddha.)— -113. 

Vritti .—Let a cause be inferred from the observation of the effect, 
but how can you say that the said cause is Prakriti ? To this the author 
replies. 

The Gunas are threefold : Sattva, llajas, and Tanias. There would 
be contradiction thereof, (if Prakriti were not the cause), i. e., the world 
would be devoid of them ; but it is not found to be so.— 113. 

Veduntin Mahadevu : Wore Braliman or the Ultimate Atoms tlic cause of the world, 
it would lack the characteristic, but which, wo perceive, it docs possess, of having the 
nature, and thoreby being the cause, of Pleasure, Pain, and Bewilderment. 

Blidsya.— The author states the true refutation of the objection. 
Now, all effect lias, as admitted on all bands, a threefold aspect, vis., 
past, future, and present. If the effect is not desired to be always 
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existent, then, its threefoldness would not be established. For, by the 
non-existence of the water pot, etc. in times past, etc., the possession 
of the properties of being past, etc., would not be established in the case 
of the water pot, etc., since there can subsist no connection between what 
is existent and what is non-existent. 

Note :—A connection or rotation involves two terms. When wo say that a water 
pot lies on tho ground, we assert a relation to exist bolween the ground and the water 
pot. Tho two terms of the relation arc the ground and tho water pot. Both of them are 
necessary to detorrniiio tho rotation, and, so, their general name is NiiGpaba or deter¬ 
minant. Specifically, the ground is called Anuyogi or that to which something is joined 
afterwards, and the water pot is called Pratiyogi or the counter-opposito which fills up 
and, thereby, destroys tho blank caused by its non-oxistoiiee until then. 

Moreover, if counter-opposite-ness consist in being of the form of the 
counter-opposite, then, the same defect remains, because it would then be 
the same as the non-existence of the water pot. If it he the very form 
(svarupa) of non-existence itself, then, the non-existenee of the cloth, 
etc., would be the non-existence of the water pot, etc., because of the 
absence, on the supposition, of any distinctive pcoularity in non-existence. 
And, if any distinctive peculiarity is admitted to exist iii the intrinsic 
form of non-existence, then, non-existence would lose its character as 
such, and be a mere technical name. 

It cannot be said that tho counter-opposite itself will be the dis¬ 
tinctive peculiarity of tho non-existence ; since a non-existent counter¬ 
opposite cannot possibly bo the distinction in the case of antecedent non¬ 
existence, etc. 

It should, therefore, be said that the past, future and present are nothing 
but different states of the effect which is really eternal ; since, it is but 
reasonable that the intuitions, viz., “ Tire water pot is past”, “ The 
water pot is present”, and “ The water pot is coming-to-be”, should have 
similarity of forms; and not (hat one of them should have existence as 
its object, while the other two, non-existcnco as their object. 

And it is these two states, viz., tho past and tire not-yct-come-to- 
pass, that cause the use of the expressions, consequent non-existence and 
antecedent non-existence ; since there is no proof of two more non¬ 
existences different from them. Such is the hint. More on this point 
may be found in the Yoga Sutram of Patanjali. 

Likewise, absolute non-existence and reciprocal non-existence also 
are nothing but the essential forms of their substrata. 1( cannot be 
said that, such being the case, even during the existence of the counter¬ 
opposite, since the essential form of the substratum does not depart from 
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it, there would, therefore, at that time, arise the intuition of absolute 
non-existence ; because our opponents also admit the presence of absolute 
non-existence thereof in a place containing the counter-opposite, and, 
further, because it is in the case of the past and the not-yet-eome-to-pass 
states only, that the connection of the counter-opposite can become 
the absolute non-existence for the time being. Therefore, in our conclu¬ 
sion, Non-existence is not an additional principle. 

Moreover, some one thing being looked for, as determining or 
regulating such intuitions as, “ The water pot is destroyed”, The water 
pot will come to be”, “ The water pot does not exist here,” etc., it is 
just something having the form of existence, that is conceived by ns, 
for the sake of simplicity ; while, it should be observed, there would be 
redundancy and intricacy in the supposition of Non-existence which is 
nowhere observed.—113. 

(b) There can be no production of ichut did not cxistbefore. 

n ? i ii 

Na, no. Asat-utp&clah, production of what was non-existent. 

Wjpra Nri-sfinga-vat, like the horn of man. 

114. (There can be) no production of what did not 
exist before, as a man’s horn.—114. 

Vpitti .—The author repels the doubt as to whether the production 
of an effect is that of what existed before or of what did not exist before. 

Things of a purely non-existent, nature are a man’s horn, etc- Things 
of a purely existent nature are Akutfa (Ether), etc. Tilings which partake 
of the nature of both the existent and the. non-existent, are a water pot, etc. 
flence, one may ask, how can there be comparison with a man’s horn ? 
We reply that there can be no such doubt. For, (according to the theory 
of the opponent), a water pot, etc., would be non-existent during the period 
of their antecedent non-existence (i. e., so long as they were not produced), 
while the non-existence of a man’s horn, and the like is perpetual; what 
is the difference between the two? If it be replied by the objector that 
tlie observation of the production of a water pot, etc., constitutes the dif¬ 
ference; we can only admire his argumentative skill, for lie puts forward 
in reply the very fact which is the subject of discussion.—114. 

Bhlnja. —-The author states that the Theory of Existent Effects is 
established by the following argument also. 

The very production of that which, like a man’s horn, is a non¬ 
existence, is impossible. Such is the meaning.—114, 

13 
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(c) For every production, there must exist some material cause. 

II \ I ? \ V. II 

am^iilwurJi Upadana-niyamat, owing to tlie regulation of material causes. 

115. Because there must be some determinate mate¬ 
rial cause for every product.—115. 

Vpitti. —The author sets forth an argument in support of the exist¬ 
ence of effects even prior to their production. 

The connection of the effect follows from the connection of the cause. 
And connection can take place only between things existent. Otherwise, 
production of effect would take place everywhere and at all times —115. 

Bhdsyo. —The author gives the reason for the above conclusion. 

A water pot can be produced from earth alone, a piece of cloth from 
threads only, etc. Thus it follows that there is a uniformity in regard to 
the material cause of effects. This would not be possible, (if effects were 
non-existent prior to tlieir production;. For, prior to production, the 
effects being non-existent in the cause, no such peculiarity or principle of 
differentiation is found to bo present, in the cause whereby it would pro¬ 
duce some particular non-entity only, and not any other else. And if the 
existence of some such peculiarity is admitted, then, in consequence of the 
existence of an entity (in the shape of the peculiarity) thus entailed, the 
(theory of) non-existeneo is gone. And it is this very same peculiarity that 
is declared by us to be the not-yet-como or future or potential state of the 
effect. 

Hereby is also refuted the theory of the Vaitfesikas that it is the 
antecedent non-existence or non-existence prior to production that deter¬ 
mines the production of effects in particular forms. For, the supposi¬ 
tion of an entity is simpler than the supposition of a non-entity. Further, 
entities are visible, and are independent of others. Moreover, on the exist¬ 
ence, (if it is so asserted), of a distinctive peculiarity in non-entities 
themselves, the non-entities would no longer remain non-entities but would 
become entities; while a peculiarity in the form of the counter-opposite 
does not exist during the non-existonce of tho counter-opposite. 

Hence non-entities having no distinctions of their own, it is not 
reasonable to hold that they can determine the production of effects. 
-115, 
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(d) Else anything might occur any time anywhere. 

fife u '< mu 

^ Sarvatra, in all places, Sarvada, at all times, sahmwTij Sarva-asam- 
hliavAt, on account of non-production of all tilings. 

116. Because all tilings arc not produced in all 
places, at all times.—116. 

Vritti. —The author continues the very same argument. The mean¬ 
ing is quite manifest.—ltO. 

Bhdpja. —The author lays down a proof of the uniformity of the 
material cause. 

The meaning is easy to grasp. On the absence of uniformity of the 
material cause, on the other hand, everything would be possible every¬ 
where, always. Such is the import.— 110. 

(e) E very thing cannot he produced from everything else. 

in i n v 11 

stuns Saktasya, of the capable or competent, JFrcwrra Sakya-karagett, because 
of the execution or production of what is possible. 

117. Because the production of what is possible, can 
be only from what is competent to cause such production. 
—117. 

Vvitti. —But, even in the absence of any particularity in the mate¬ 
rial cause (for determining the production of particular effects), their pro¬ 
duction will be regulated, says our oppouent, by this that what is capable 
of production from another thing, the same can be produced from that 
thing alone. For, the thread does not certainly become the (material) 
cause of a water pot. Whence, then, can there be production of all 
things (f. 116)? To this the author replies. 

‘‘Saktasya,” of the competent: Sakti or competency or poten¬ 
tiality: does it have the tkikya or the possible as its subject or does it not? 
we ask. If it has the possible for its subject, then, the existence of the 
possible should be affirmed. If, on the other hand, it has not, then, there 
would be the production of a water pot from the thread, and the position 
would be the same (as discussed in 1. 115 supra). —117. 
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BMfija ,—The author states that production of a non-entity cannot 
take place, for this reason also, namely : 

Material causality is nothing hut the possession of the power to 
become the effect. It can hardly be said to denote anything else. Besides, 
our interpretation is the simplest possible. 

That power or potentiality is nothing but the not-yot-come-to-pass 
or undeveloped state of the effect. Hence, because that which is compe¬ 
tent, can produce the effect that is capable of being produced from it, pro¬ 
duction of a non-entity cannot take place. Such is the meaning. —117. 

(/) Cause and Effect are identical, 

^R^nm u \ i u * ii 

surcwtam Ifaraija-bhavut, from the effect having the nature of the cause 
Oka, also. 

118. And also because the effect possesses the same 
nature as the cause.—118. 

Vritti .—The author states another argument. 

Because the cause and the effect are one and the same. Even though 
modified into the form of the water pot, (it) does not cease to have the 
nature of earth. On the other hand, there can be no identity between 
what is existent and what is non-existent. 

But, if they are identical, then, one may say, water should be carried 
by means of a lump of earth, as it is done in a pitcher. We reply . that 
such would have been the case, were their identity atyanta or absolute. 
But it is not absolute. 

In the ease of their identity in difference, as maintained by us, 
there is, however, no fault. Thus 

^rcrrsrrenfsT srercn i 

iirarat frsret i 

ii 

No connection takes placo, from noti-oxisbouec, with causes which attach thomsolves 
to existence. And with him who desires the production of what is not connected (with a 
canso), thero is no regularity, 

Thoro is neither the production of what is non-oxistent, nor is there non-existence 
or destruction of what is oxistont. Those who liavo found out the Tafctva or Reality, 
havo seou the cud of both of these.—Oita II. J.O. —118. 

Bhctsya .—From this also (follows the non-production of the non¬ 
existent). 
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The Veda declares the non-difference of the effect from the cause, 
even prior to its production. From this too, (eternally) existent effects 
being proved, production of what is non-existent, cannot he maintained. 
Such is the meaning. For, were the effect non-existent (prior to produc¬ 
tion), identity of the existent and the non-existent, as declared in the Veda, 
would be disproved. 

On the identity of the effects with the causes, prior to their pro¬ 
duction, the declarations of the Veda are : 

That the samo as this, was, then, unmodillod.—13ri. Aran Upa. I. iv. 7. 

This (fcho world), O peaceful one, was verily existent at the beginning.—Chh. Upa. 
VI. ii. 1. 

=STT*Tt^ 

This, (the world), was verily tho Self at the beginning.—Maitri Upa. V. 2. 

HP! iRTig: 

This, (the world), was verily waters at the beginning.—Ilri. Aran. Upa. V. v. 1.—118. 

Aotc:—In this connection (aphorisms 113-118), compare Karika IX : 

II TO n n 

The effect is always existent; because that which is non-existent, can never bo 
brought into existence ; because there must bo a determinate relation of the cause with 
the effect; because all things are not produced in all places, at all times; because a com¬ 
petent cause can do that only for which it is competent ; and also because the effect 
possesses the nature of tho cause. 

A doubt'.—flow can that which exiuls, be said to be produced? 

^ 11? I ? U II 

” Fa, not, vW Bh&vo, in existence, ; Bhava-yogah, conjunction of 

existence. Chet ,if. 

119. If (it be objected that there can be) no adjunc¬ 
tion of existence (i.e., production) to an existence, (we reply 
as in the next aphorism).—119. 

Vr'dti —-The author apprehends an objection. 

If, “ bhava-yogah ” or production of the effect existent, “ bliuve ” 
be from the existent cause, then, there would be no such predication as “A 
water pot will be produced, is being produced, is destroyed.”—119. 

Bhdsya. —-T\)n author apprehends an objection. 

But, then, the effect being thus eternal, “bhava-yogah,” adjunction 
of production, is not possible, in the case of the effect which is already of 
the form of an existence. Because we speak of the production of the non- 




1 12 SAMKEY A-PRAVA0I1AP1 A-SlJTRAM. 


existent from the existent only. If this be the objection. Such is the 
meaning.—119. 

Answer :—Production is only manifestation. 

HSU*® 11 

Na, not, nay. Abhivyakti-nibandhamm. occasioned by manifes¬ 
tation (and non-manifestation), Vyavah ara-avy avahavail, use and non- 

uso (of the term ‘ production ’). 

120. Nay ; the aj^plication and non-application of the 
term ‘ production ’ to an effect are occasioned by the manifes¬ 
tation (and non-manifestation of the effect as such).-—120. 

Vritti. —The author states the established tenet on the subject. 

As the whiteness of a white cloth which had become dirty, is 
brought into manifestation by incans of washing, etc., so is the water pot 
brought into manifestation through the operation of the potter; whereas 
through the impact or blow of a mallet, it is made to disappear. 

And manifestation is a fact of daily observation ; e. <j., of the oil, 
from the sesamum-seeds, by pressure ; of milk, from the cow, by milking ; 
of rice, from paddy, by thrashing; etc. 

It is established, therefore, that the use of language (such as 
production, etc,,) as well as the difference in the denotation and function 
or use of the things are dependent on their manifestation.—120. 

Bhhsya .—The author repels the above doubt. 

The employment or non-employment of the expression “production 
of an effect,” has the manifestation tor non-manifestation) of the effect 
for its occasional cause. The predication of production depends on its 
manifestation, and the absence of the predication of production depends 
on the absence of manifestation; but not on the coming into existence of a 
non-existence Such is the meaning. 

And manifestation is not a (subjective) cognition, but the present 
(actually existing) state of the effect. The operation of the cause also 
produces only that transformation of the effect which is characterised as 
being present (as distinguished from the past and the future). In the 
world also it is observed that it is only the manifestation of an effect which 
was existent from before, that takes place from the operation of the cause. 
As, for example, it is the manifestation only of the statue inherent in a 
block of marble, that takes place from the operation of the sculptor ; of 
oil inherent in sesamum-seeds, by pressure; of rice grains in the paddy, by 
thrashing. 
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So has if, been declared in the Yoga-Vaihstlia Ram ay an a: 

qxiT f^raT II 

As tho outlines o£ the discus and the lotus lie dormant in a block of marble, so does 
the system of tho world lie within the mind or consciousness in a dormant state. 

“ In a dormant, state,” he., not the manifested world, but the world 
lies within the mind through Prakriti, i.e., in the causal state.—120. 

Destruction is disappearance in the cause. 

?Tm: M ISM N 

: Nasah, disappearance, destruction, wwni: Kurapa-layal,i, dissolution 
into tlie cause. 

121. Destruction (of a thing means) the dissolution 
(of the thing) into its cause.—121. 

Vritli. —But, (some one may say,) if production is due to tho occa¬ 
sion of manifestation, to what occasion is due the predication of destruc¬ 
tion ? To this, the author replies. 

From the blow of a club occurs the dissolution of the water pot 
into its cause (i.e., the particles of earth from which it was produced); 
and this dissolution is the occasion for the predication of destruction 
about it. Thus arise the differences in the use of words (e. cj., production, 
destruction, etc.) and tho object denoted (e. <j., water pot, etc.) and its use 
(for bringing water in, etc.) 

But, (some one may say), if destruction is disappearance merely, re¬ 
appearance should be observed, but it is not observed. To this we 
reply that re-appearance is not observed by the stupid, but is observed 
by those who can discriminate. Thus, for example, when a thread is 
destroyed, it is changed into the form of earth ; and the earth is changed 
into the form of the cotton-tree ; and this transforms into the shape of 
flower, fruit, and thread. So is it with all existences.—121. 

BhAp/a. —Well, granted that tho existent, (as supposed by you), 
somehow or other, may have an origin prior to its ‘ production ’ (as a 
manifested effect): but how can there be ‘destruction’ of an existence 
continuing from eternity ? There being room for this enquiry, the author 
says. 

“ Laya,” according to the teaching of its derivation from the root 
Li/i in the sense of enfoldment, means absence of disjunction from the 
causes, in consequence of subtlety. This very same state, called the 
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past, is said to be destruction or disappearance. Such is the meaning. 
And the Laya that is called not-yet-come-to-pass (future) state, is said to be 
• antecedent non-existence. Thus the answer is complete. 

Of the (very same) effect which, having once been manifested, has 
passed into dissolution, there can bo no re-manifestation, since it would 
entail the recognition, etc. (of tire re-produced effect), which is never 
found to occur. On these grounds the suggestion of re-manifestation lias 
been refuted in the Aphorisms of Patanjali. (Vide Yoga Sutras.) 

Besides, in common with our opponents, we too hold that the not- 
yet-come-to-pass or potential state, called antecedent non-existcnco, is the 
cause of the manifestation (of an effect). 

But, where is the evidence, may ask our opponent, to show that 
what is past and gone, does also exist? For, the Veda, etc., are not 
found to declare in plain terms the existence of what is past, as they do 
in the case of the existence of what has not-yet-come-to-pass. 

Such is not the case, we reply. For both the past and the not-yet- 
come-to-pass are the objects of perception by the Yogin, which they 
could not be unless they were existent; hence the existence of hot!) of them 
is proved. For, it is the object that is the cause of perception in general; 
as, otherwise, the consequence would be that even a present or actually 
existing object also would not be proved by perception. Therefore, when 
it is established beyond doubt that cognitions or ideas or percepts are 
adventitious, i. e., caused by transference of forms of objects from the 
outside, and when no obstruction or cause of aberration exists, it is 
proved, by the perception of the Yogin, that the past object also exists. 
And the evidence of the Veda, Smriti, Itihasa, etc., on the perception by 
the Yogin of tilings past and not-yet-come-to-pass. has been set forth in 
detail by us in our Yoga-Vfirtika. Such is the hint. 

Thus, then, is made out the predication of production and destruc¬ 
tion in respect of the effects in consequence of their manifestation and 
dissolution. 

Well, onr opponent may ask, is this manifestation also existent from 
before, or is it non-existent from before ? IE it bo existent, then, by 
means of the manifestation of the effect even prior to the operation of the 
cause, it would by itself be the cause of production of the effect (which 
is not desired by you), and, consequently, the operation of the cause would 
be ineffectual (which also is not desirable). If, on the other hand, it be 
non-existent, then, in the very admission or fact of manifestation, your 
doctrine of Existent Effects is lost; inasmuch as you then admit the 
manifestation of a non-existent manifestation, 
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To this our reply is as follows : By the admission of the constant 
existence of all effects prior to the operation of the cause, no room is 
left for the raising of such a dilemma. As in the case of a water pot, 
manifestation of the manifestation of the elfects, (so long as it, the first 
manifestation, is not actually manifested as the manifestation of the effect), 
is in the state of antecedent non existence in its present or actual 
manifested form, and, therefore, for the termination of that antecedent 
non-existence, it depends upon the operation of the cause. While its 
non-cxistcnee by the not-yet.-come-lo-pass or potential state, causes no 
harm to the doctrine of Existent Effects. 

Neither is in this view the contradiction of Existence and Non¬ 
existence involved ; for, the difference between them has been declared to 
be in mode or manner of appearance only, and not real. 

Nor can it be argued that, even so, by the non-admission of antece¬ 
dent non-existence, the non-existence itself of the eifccts prior to the 
operation of the cause (i. e. the antecedent non-existence of effects) can 
hardly be asserted; for, it is the state of the ell'ccts past, future, and 
present, which constitute the forms by which one state is non-existent, 
in relation to the other states.— 121. 

The Theory of Manifestation does not entail infinite regression. 


I’aramparyutah , of one from the other. Anvesapa, seeking, 

pursuit. Vija-aftkura-vat, as is the case with the seed and the sprout or 

plant. 


122. (There is no infinite regression), because they 
seek each other, as is the case with the seed and the plant. 
(Aniruddha.) Or, their reciprocal pursuit (is quite logical), 
like that of the seed and the plant. (Vijnana Bhiksu.)—122. 

Vritti. —But, some one may ask, is this manifestation something 
existent, or is it something non-existent? II it ho existent, then, appre¬ 
hension of the effect should occur at every moment. If it be something 
non-existent, then, the theory of Existent Effects falls to the ground, 
because, of this also there would be another manifestation, of that also, 
again, yet another, and so on, and consequently, lion-finality would be 
tlio result. 

To this the author replies. 

Let there be thousands of manifestations ; still it is no fault, as the 
succession is coming down reciprocally, from eternity, without beginning, 
like the reciprocal succession of the seed and the plant. — 122. 
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Blulpja. —But, then, the opponent may say, a manifestation also of 
the manifestation should bo desired for the purpose of maintaining the 
tenet of Existent. Effects, and, accordingly, infinite regression would be 
the consequence. Apprehending this, the author says. 

Manifestation should be followed up, “ pararnparyatah,” only by the 
form of one after the other, and vice versa. And such eternal succession, 
or, rather, rotation, being, like that of the seed and the plant, quite 
logical (pramauika or authoritative), is faultless. Such is the meaning. 


And from the case of the seed and the plant, there is, in the present 
case, this difference that, in the ease of the seed and the plant, the 
non-finality arises by means of successive reciprocality, while in the 
ease of manifestation, it arises by means of simultaneous reciprocality. 
The validity of the inter-dopondonce is, however, the same in both 
the cases. The revered V'yasa also has recognized this non-finality as 
valid or logical, while observing in his Commentary on the Yoga Sutras of 
Patafijali: 


^ l 

All effects aro eternal in their intrinsic forms, and are porisliablc in thoir mani¬ 
fested states. Vide S. 13. II. Vol. IV. page 283, SOtra IV. 12. 

And here the example of the seed and the plant has been adduced 
from the popular point of view. In reality, however, it stands for Janma- 
karmavat, like that of birth and action, and signifies tlmt, as birth leads 
to karma and karma leads to birth, so does one manifestation lead to the 
other, and vice versa. Although, therefore, the succession of seed and the 
plant is terminated by the original creation, and consequently, cannot be 
said to be infinitely regressive, still there is no harm to the present 
illustration. 


And it is well known in the Veda and the Smriti that at the time of 
the original creation, even in the absence of the plant, the seed is pro¬ 
duced at the will of JI iranya-gmblm or Brahma from his body, etc. ; e. r/. 
it is declared to bo so in (lie following passage of the Visnu Parana, 
amongst others. 

sr«rr % i 

sftSTHJSTlfr I cTcTI II 

Por, as the plant consisting of the root, tlio atom, the branches, etc., takes its 
rise from tlic original seed, so do many othor seeds also from it.—Visnu Purina, II. vii. 
32.-122. 
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Objection to the Theory of Manifestation retorted. 

OT?f?vra Utpatti-vat, like the Theory of Production or Creation (of tho objec¬ 
tors). at VA, or. A-tloaah, faultless, blameless. 

123. Or, (at all events), (our Theory of Manifestation is) 
as faultless as that of production.—123. 

Vritti. —The author states another argument. 

Is‘production’produced, or is it not? If it bo produced, then, of 
this (production! also there must bo another production ; and hence the 
result is non-finality, (the same as is alleged against our Theory of Mani¬ 
festation). If it be not, produced, then, is this because it is non-existent, 
or because it is eternal? If, because it is non-existent, then, pro¬ 
duction there is never at all, and, consequently, it would never be per¬ 
ceived, (a result which, of course, yon do not desire). Again, if it, be not 
produced because it is eternal, then, production of effects should take 
place at all times, (which, however, is not, the case). Now, if you say : pro¬ 
duction itself being of tho form of production , what need have we of 
supposing an ulterior production (of production)? then, in the same 
manner, we ask : since manifestation itself is of the form of manifestation, 
what need have we of supposing an ulterior manifestation (of manifesta¬ 
tion) ? So that tho two theories are on a par with each other. What is 
your conclusion on this point, is ours also, (and thus all the objections 
alleged against our theory apply with equal force to yours also).—123. 

Bluiitya :—In reality, however, non-finality also is not entailed. This 
the author declares. 

As, on the ground of simplicity, it is desired by the Vaitfesika and 
others who hold the Theory of tho Production of the Non-existent, that 
production of the production of a water pot, for example, is 
essentially of the same form as the very form of it (production of the water 
pot), (so that the two productions arc really one and the same thing and 
hence there is no infinite regression); in like manner, on the ground of 
simplicity, should it also be desired by us, that manifestation is the 
essential form of the manifestation of a water pot, for example. Hence, as 
in the Theory of Production, so also in the Theory of Manifestation, the 
fault of non-finality does not lie. Such is the meaning. 

Now, it, cannot be said that, manifestation of the manifestation 
being thus not admitted, tho Theory of Existent Effects would be lost in 
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consequence of the impossibility of the existence of the manifestation 
prior to the operation of the cause. For, the idea is that, in the view 
we now express, the Theory of Existent Effects does not go further than 
saying that it is of the existent alone that manifestation can talic place. 
It docs not, in consequence, come to be the same as the Theory of Non¬ 
existent Effects, oven though there be the non-existence of the manifesta¬ 
tion prior to the operation of the cause on account of the non-existence 
of the manifestation of the manifestation. 

But, our opponent may say, in like manner, the antecedent 
non-existence of Maliat, and the rest themselves may be desired 
(instead of that of their manifestation); what need of supposing their 
existence in the state called fitness for manifestation or potentiality? 
We reply that the question does not at all arise ; the manifestation of those 
effects only which do exist in the Avyakta or unmanifested state, being 
established by such texts of the Veda as 

cTgf 

That, blio same as this, was, then, nnnioclilicrt.-Bri. Aran. Upa I. iv 7. 

But still, may continue our opponent, it (denial of manifestation of 
manifestation) would entail the admission of the antecedent non-existence 
etc. of the manifestation. Wo reply, it would not; because, as has been 
already pointed out, the three states, not-yet come-to-pass, etc., arc of the 
form of the non-existence of one another mutually and because it is by 
the termination of the non-existonee of this kind only that the operation 
of the cause can he fruitful. 

For, the difference of the authors of the Theory of Existent Effects 
from the authors of the Theory of Non-existent Effects consists in this only 
that what arc declared by them to bo the antecedent non-oxistonce 
and consequent non-existence, are declared by the authors of the Theory 
of Existent Effects to bo the states, not-yet-como-to-pass and past respec¬ 
tively, of the effects having the form of existence. And the state of 
manifestation called present existence, is desired to be other than the 
(effects, e. <j.,) the water pot, etc. (of which it is the state), because it is seen 
that the water pot, etc., possess the three states. In other respects, how¬ 
ever, the two theories arc similar. Hence there is no room for greater 
doubt in regard to our thoory. Such is the hint.—123, 

Points of resemblance in all products or effects. 

Iletu-nmt, having a cause, caused. A-nityam, non-eternal, 

perishable. A-vyapi, noil-pervasive, firtito. rrfavej, Sakriyam, undergoing 
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change, mutable. spNut Anckam, more than one, multitudinous, Asritam, 

supported by something else, dependent. Liflgam, product, effect, 

124. Effect (in general) is caused, non-eternal, non- 
pervasive, changeable, multitudinous, dependent.—124. 

Vritli— The author states the similarity in property amongst the 
effects or products of Prakriti mutually. 

“Hotu-mat,” having a cause. “Anityam,” perishable. “Sakri- 
yam”, giving up the body previously assumed ; the earth and the bodies 
have internal molecular movements also. “ Anckam”, (multitudinous), 
in proportion to the multiplicity of different Purusas. “ Asfritnrn,” 
(dependent) on the cause. “ Li/igam” (mergent), that which sets or is 
dissolved into its own cause.—124. 

Vcddntin MaMdeva :—The word, Vyaktam, the manifested, i. e., the products, should 
lie supplied as the complement of the aphorism, 

BhtUyi .—By the aphorism (I. 110 supra), “Because the npprehen- 
sum thereof arises from seeing the effect, ” it has been declared that the 
Root Cause should ho inferred by means of the effect. Now, in regard 
to that, with a view to determine how far the range of effects extends, the 
author states the resemblance in property of all the effects, (in other words, 
gives the definition of the effect). 

“ Lihgam ,” mark of inference, or that, which undergoes dissolution, 
denotes the whole class of effects, because they serve as the marks of 
inference of their causes, or because they pass into dissolution. Hero it, 
is not intended to denote the Principle Mahat alone, inasmuch as the 
characteristics of having a cause, etc., are common to all effects whatever. 
Per this very reason, in the ICarikA also, all effect without exception, 
called the manifested, has been declared to bo “ Li/igam ”. Thus, 

*?p=p^‘ II || II 

Tho Manifested is producible, perishable, finite, mutable, multiform, dependent, 
serving as the mark of inference, a combination of parts, subordinate. Tho Unmanitest¬ 
ed is the reverse of this.—Karika, Verse X. 

Thus, that (tho Manifested), tho “Liftgam,” possesses the properties 
of being caused, etc. Such is tho meaning of the sentence. 

Of these (properties), that of being “hetu-mat” denotes the having 
a cause; “ anityam, ” destructibility ; “ a-vyApi,” tho opposite of the 

pervasiveness previously mentioned as belonging to Prakriti ; “ sakriyam,” 
the habit of constant activity, of tho form of making ascertainment (in the 
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case of Mahat, for example), otc. ; while Prakfiti, being the cause of all 
acts in general, cannot be said to act in merely a part of an effect. Nor 
can it be said that activity or acting is nothing but karma or act; because 
in that case, activity would belong toiler also, inasmuch as it follows, 
from the hearing from the Veda that Creation proceeds from the distur¬ 
bance of Prakriti, that she too possesses acts (in the sense of giving birth 
to them). 

“ Manifoldness” cousists in diversity according to the difference of 
creation, that is to say, that they are not the same in any two creation, 
and not the inclusion of, or extension to, many individuals of the same 
kind (jati), as it would then be too wide and extend to Prakriti, because 
Prakriti also has many forms such Sattva, etc., as would appear from 
the subsequent aphorism (VI. 30): Sattva and the rest are not the proper¬ 
ties of Prakriti, because they are the very form thereof. 

And “ dependence ” is on tko parts of which they aro made of. —124. 

Proof of existence, of effects as separate from the cause. 

m 5RH- 

ijinwimm Anjasyat, ossentiaUy (Anirucldlia), easily, by perception (Vijnitna 
Bhiksu). A-bhodatali, from idontity. ut Va, or. Oufta silmtinya- 

adoh, of the common attributes, e. knowledge, pleasure, otc. of tho Nyaya-Vai- 
sosikas (A), of tho geneva of Gmjas and karma or act, etc. (V). uafiifg: Tat-siddhih, 
proof of oxistonco in thorn, i. c , the twenty-four Principles (A), proof of the 
oxistonco of the Li Again or effect as other than the cause (V). Pradhnna- 

vyapades&t, from the use of the term pradMua. VA, or. 

125.—There is proof of the existence of those (common 
attributes of the Nyaya-Vaisesika School which you mention, 
c. g., cognition, pleasure, etc.,) in the twenty-four Principles, 
from the fact that they are essentially identical with them 
as well as from tho use of tho term Pradhana (which medi¬ 
ately is the cause of them all).—Aniruddha. 

Or, there is proof of the separate existence of the 
Lihgam or effect, in some cases by preception, in some, 
from its identity with the genera of Guna, Karma, etc., 
and in some, from the very use of tho term Pradhana which 
necessarily implies a separate effect.—Vij a ana. Bhiksu,— 
125. 
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Vrilti. —But, some one may say, if the principles bo the twenty-five, 
then, arc such common acts as cognition, pleasure, etc., absolutely non¬ 
existent? If you say that it is so, then you give up what you see. 

To this the author replies. 

“ AnjasySt,” essentially. “ A-bho<Jha,” (non-difference), i. c., from the 
tvveuty-four Principles, because the common attributes, etc., possess the 
character of these (twenty-four). “ Tat-siddih,” proof of their existence 
through their inclusion just in these (twenty-four). The word “ va ” 
indicates an alternative reply. “ Pradhana-vyapadesat va ” : the proof of 
the existence of these ordinary common attributes, knowledge, etc., is 
from the very use of the term Pradhana, inasmuch as, since there is 
non-difference or identity between cause and effect, these attributes, etc., 
are not different from Pradhana, being the effects thereof mediately 
through Mahat, etc. So that the non-enumeration of them by the author 
is not due to their non-existence. — 125. 

Bh^i/a .—The characteristics of being caused, etc,, (mentioned in 
the preceding aphorism) can be established on the proof of the difference 
of the effect from the cause. For this reason the author sets forth the 
proofs which establish the existence of effects as contra-distinguished from 
the cause. 

“ Tat skldhih, ” proof of the existence of the effect called Lifigam, 
as other than the cause, is, in some eases, “ anjasyat, ” easily from Percep¬ 
tion itself: e. (/., by means of the grossness, or bulkiness, and other pro¬ 
perties, a piece of cloth, etc., are proved to be separate from their causes, 
the threads, etc. In some cases, it is by means of inference by the mark, 
“ GumiSiimany-udoh abhedatah, ” of their having the nature of the Gunas, 
etc., in general : e. g., that of Mahat, etc., by means of their difference in 
property from their causes, which difference is of the form of their having 
the nature of the attributes such as ascertainment, etc, : also that of the 
earth, etc., by means of their difference in property from the Tan-mdtras, 
which difference is of the form of the Tan-matras having the nature of 
such higher genera as the being the Great (Element of) Earth, etc. In 
some cases, again, it is by means of the difference in property constituted 
by having the nature of karma or action, etc., alluded to by the word 
“ Adi ” : as e. c/., that of the oue with the members of the body moving, 
us other than the one witli the members of the body remaining still. 

So, again, existence of the effect as other than the cause, is proved 
also, “ Pradhuna-vyapadethU,” from the use of the term Pradhfma in the 
Veda. For, it is called Pradhana because all effect whatever, pradMyate, is 
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founded in it. And this cannot possibly take place without the relation 
of idoutity-and-difference between the cause and the effect, inasmuch as, 
if they were absolutely iiou-different, it would bo the foundation or 
substratum of itself, which is impossible. Such is the meaning.—125. 

The common properties of Prakriti and her produels. 

firprr^rerTfir 3 c*tt: umHu 

f3y?T%TPjraTf? Triguga-aehotanatva-Adi, the being constituted by the three 
Gagas, the being unconscious, etc. Dvayob, of both, i. e., the cause Prakriti 
and the effects, lier products. 

126. To both (Prakriti and her products) (belong) 
the characters of being constituted by the three Gunas, being 
unconscious, etc.—126. 

Vritii. - The author declares the resemblances between Prakriti and 
her effects or products. 

Constituted by the three Gunas. Unconscious. The word “ ildi ” 
denotes existence for the sake of another. “ Dvayob,” of the cause and 
the effect.—120. 

BMpja .—By the two preceding aphorisms have boon shown the 
character of the effects consisting of the community of properties amongst 
themselves and also the evidence to prove the existence of the effects 
as other than their cause. Now, for the purpose of the inlercnco of the 
cause (Prakriti), by means of its having properties similar to those of the 
effects, the author displays the similarity of properties also between the 
cause and the effects. 

Similarity of properties, e. </., the being constituted by the three 
Gunas, etc., “dvayob,” belong to the cause and the effect only. Such is 
the meaning. 

And the other properties included by the word “Adi” have been 
declared in the Knrika, namely, 

cP-JT stopt* crMfcrew Sr gsrni: ii ^rft«Fr II U II 

Tho Manifested (i. e. tbc effoct) is constituted by tho tlirco Gunas, is non-cTiserimi- 
nafcivo, objective, common, unconscious or noii-intolligent, prolific. So is also Pradlmua 
(Pratffiti), Puruaaiatho rovorso of them, both in theso respects, and yotis similar (to 
Pradhana in thoso other respects mentioned in KaribS X).—KarikfiXT. 

“ Tri-gunam,” that in which the Gunas consisting of the forms of 
tlio substances Sattva, etc., lie. Of these two, the inherence of Sattva, 
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etc., in Maliat, and the rest, is by the form of (being their cause, wliilo the 
inherence of Sattva, etc., in I’rad ban a is by the form of a collection of 
the three Gunas, as that of the individual trees in a forest. Or, since the 
words Sattva, etc., also denote Pleasure, Pain, and Bewilderment, the 
cause and the effect may be said to be constituted by the three Gunas in 
one and the same sense. 

“ A-viveki-visayah,” visible or perceptible by the ignorant only. If 
the compound is split up into tho two words “ a-viveki ” and “ visayah,” 
then, the being “ u-viveki ” would moan co-opcrativcness or acting by 
combination for tlie sake of another, and the being “ visayah ” would 
mean the being the object of experience. 

“ Samanyam ” common to all Purusas, that is to say, undifferentiat¬ 
ed even in the case of Purusas being different. 

“ Prasava-dharini ” undergoing transformation. 

“ Vyaktam ” the effect or product. 

“ Pradhfmani ” the cause. 

Such is the meaning. 

The mutual difference in properties of the cause and I he elfect has 
also been displayed by the Karikh. 

aren’ n ii *o ii 

The Manifested is producible, perishable, finite, mutable, multiform, depondoht, 
serving as tlio mark of inforonco, a combination of parts, subordinate. The Unmauifested 
is the rovorso of this.—Kfirika X. 

In this verso, okatvam, oneness, in “ anekam,” more than one, 
denotes not-dilforent-ness or identity even in different creations. Hence, 
although Prakriti covers lots of individuals, there is no harm caused 
thereby to her unity. That Pradliana comprises a multitude of individuals 
is proved from the declaration of its innumerability in the following 
passage of the Visuu Parana (II. vii. 25-20). 

^ snarra' i 

Pradliana lies intact, oufolding Mahat. As it is infinite, thero exists neither tho 
end of it nor any enumeration.—126. 


Points of dissimilarity amonyst the Ounas. 





: Priti-apriti-vie&da-adyaih, by means of pleasantness, unpleasant¬ 
ness, dullness, etc, wiwm. Gup an am, of the Gup as. wN Anyonam, from one 
another. Wn Vaidharmyam, difference in properties. 

15 
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127. The mutual difference in property of the Gunas 
arises by means of their pleasantness, unpleasantness, and 
dullness, etc.—127. 

Vritti .—The author states the mutual differences of character 
amongst the tlirco Gunas which are the constituent parts of Prakpti. 

“ Pritih ” is Pleasure. By the word, adi, is denoted the light and 
illuminating Sattva Guna. “ Apritih ” is Pain. By the word, fidi, is 
denoted the exciting and restless Rajas Guna. “ Visadah ” is Bewilder¬ 
ment. By the word, adi, is denoted the heavy and enveloping Tamas 
Guna.—127. 

Bhdpja. —For the purpose of the mutual discrimination of the Gunas 
which are the causes of the world and are collectively called Pradhana, 
the author establishes their minor differences of character also. An 
establishment of their dissimilarities is also necessary for the purpose 
of explaining how the three Gunas can be the causes of this diversified 
world, inasmuch as variegated effects cannot possibly be produeod from 
the same kind of causes. 

“ Gunanam,” of the three Substances, via., Sattva, etc.., mutual dis¬ 
similarity is caused by their being of the nature of Pleasure, Pain, etc., 
because these qualities arc observed in their effects. Such is tho meaning. 
And, it has been declarod, Pleasure, etc., arc the properties of also the 
water pot, etc., just as Form-Colour, etc., are their properties, since the 
other effects (those which come after the production of the Autah-karana), 
have the Antah-karana for their material cause. 

The properties included in this aphorism by the word, adi, have 
been thus declared by Aclnirya PanehasSikha : 

i stPfiTi^TqTvr?’ smrsicr: £ i qq* cr^rsfq 

What is called Sattva, Is o£ infinite variety under tho forms of purity or clearness, 
lightnoss, love, agreoablcnoss, renunciation, contentment, etc., which arc summed up 
by the word Pioasaut, Similarly, Rajas also possossos many varietios, such as, grief, otc., 
which are summed up by the word Painful. So, also, does Tamas possess many variotics, 
such as, sleep, etc., which are summed up by tho word Bewildering. 

Whereas in the present aphorism pleasantness etc., are declared to 
be the properties of the Gunas, and whereas in the next aphorism light¬ 
ness, etc., are going to be similarly declared, the subatanceness of Sattva, 
etc., is thereby established. That the Gunas partake of the nature of 
Pleasure, etc., is, however, justified according to the maxim that the 
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subject and its (essential) property are identical, as is the case with the 
Manas partaking of the nature of volition; and not (hat it is Pleasure, etc., 
just the same as mentioned by the Vaiifesikas, that are the qualities of 
Sattva, etc. 

The triad of Sattva, etc., again, are also infinite according to the 
diversity of individuals. For, the alternative tenet that while the Gunas 
are universal merely, diversity of effects would follow from the diversity 
of their concourse with ono another, would not bo a reasonable one, since, 
in a case of concourse, there is no possibility of the appearance of minor 
or secondary differences.—127. 

Assimilation and differentiation of the individual 
manifestations of the Quyas. 

HP**? ^**1 H OTHTH 11^ l^dll 

Laghu-adi-(11 larmaih, by the properties of lightness, etc. 
Sildharmyam, similarity. Vaidharmyam (dissimilarity. ^ Cha, and. jntHru. 

Gmjftnftm, of the Gunas. 

128. By means of the properties of Lightness, etc., 
arise the similarity and the dissimilarity of the Gunas.—128. 

Vritti.—ln the course of describing their dissimilarity, the author 
states their similarity. 

(“ Laghu-ftdi-dharmaih ”), by (theproperties or) of Lightness (Sattva), 
Restlessness (Rajas), and Heaviness (Tamas), Hereby their dissimilarity is 
declared. Similarity is indicated by the word “ adi.” And it consists of 
existence for the purpose of accomplishing tho end of Purusa, and mutual¬ 
ly predominating over one another, producing one another, and consorting 
together.—128. 

Bhd^ya. —Were the Gunas each a single manifestation only, their 
increase, decrease, and the like would not be reasonable. So, again, if, 
(for the purpose of accounting for the increase, decrease, and the like in 
the infinite number of individual manifestations—objects—in the world), 
they are said to be conditioned, determined or divided into parts by means 
of limiting conditions, then, in consequence thereof, their collective form, 
Pradhana, would be similarly determined (which is not desirable), and, 
consequently, the simrdtaneous existence of innumerable worlds, etc., as 
proved in the Veda and the Smriti, would not be explained. Hence (the 
manifestations of) the Gunas being proved to be innumerable, the author, 
for the purpose of accounting for the application of the number threo to 
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them as well as for the purpose of their mutual discrimination, establishes 
their similarity and dissimilarity. 

The meaning is this : —The expression “ Laglm-fidi” points to the 
state (of being Light., i. c., Lightness, etc-,) as the chief import. By 
means of the properties of Lightness, etc., arises the similarity of all 
individual manifestations of Sattva, as well as their dissimilarity from 
(those of) Itajas and Tamas. So that, as that of the individual manifesta¬ 
tions or products of Earth, by means of the characteristic of their being 
of earth, earthy, likewise are justifiable the oneness of the individual 
manifestations of Sattva, by means of their being of one and the same 
kind, as well as their increase, decrease, and the like, by moans of the 
excitation or motion caused by the predominance of their likes. Such is 
the import. Similarly, by means of the properties of Restlessness, etc., 
arise the similarity of all the individual manifestations of Rajas, as well 
as their dissimilarity from Sattva and Tamas, The rest is as before. 
Similarly, again, by means of the proprieties of Heaviness, etc., arise the 
similarity of all individual manifestations of Tamas, as well as their 
dissimilarity from Sattva and Rajas. Tin; rest is as before. 

Dissimilarity having been stated before, the repetition of it hero 
is only incidental. 

In this aphorism the reading “ V aid liar myam cha ” is clearly 
erroneous. 

In this aphorism, it is established that each of the causal substances, 
Sattva, etc., has manifold individual manifestations. Because, otherwise 
it would not be reasonable to say that Lightness, etc., are similarities, since 
it is the property of similars that alone constitutes their similarity. It 
cannot be said that Lightness, etc., would bo the similarity in consecprenee 
of tho manifold ness of Satlva, etc., as effects-, because, in that case, since 
a water pot, (which is not light but is heavy), etc., also, being essentially 
made of the three Gunas, arc of tho form of Sattva, etc., as effects, the 
similarity of Sattva, etc., in respect, of Lightness etc., would not be proved. 
It follows, therefore, that it is of the Gunas as causes only that similarity, 
etc., are declared here. 

And tho Lightness, etc., of Sattva, etc., have been declared by the 
Karika. 

gs cw n 11 1 % ii 

Sattva is considered to bo Light and Illuminating, and Rajas, to bo Exciting and 
Restless, and Tamas, Heavy and Enveloping. Like a lamp (consisting of oil, wick, and 
tiro), they co-opcratc for a purpose (by union of contraries),—Kdrika, Verso XllJ. 
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Arthatah ”, in the above verse, means: because the fulfilment of 
the end of Purusa is the nimitta or occasion or the instrumental cause of 
their action. 

But, some one may ask, what is the difference (of the Samkhya) from 
the Vairfesika doctrine in regard to the innumerable conditioned or finite 
individual manifestations of the Root Cause ? We would reply that it is 
just this that the Causal Substance (of the Samkhya) is devoid of the 
attributes of Sound, Touch, etc., as taught in the Visuu Parana, etc. 
Thus, 

fsro 5 ® ii firwgrRjcp srriro-^ii 

The Combination of the three Gun as (Prakriti) is devoid of Sound and Touch, and 
is unconnected with Form, etc. That is the origin of the world, and is without beginning, 
production and destruction,—Visnu Parana I. ii. 20-21. 

And this point has been elaborated by ns in the Yoga Vnrtika (on 
the Aphorisms of Patanjali.)— 128. 

Proof that Mahat, ala., are effects. 

immii 

wtRirum Ubhaya-anyatval, boing different from both, i.e., Purusa and 
Prakriti. Kffryatvam, effectuess. Maliat-adeh, of Mahat, etc., t w i fyw i 

Ghata-fidi-vat, like a water pot, etc.., 

129. Since they tiro different from both (i.e., Purusa 
and Prakriti—the only two uncaused entities), Mahat, etc., 
are effects, like a water pot, etc.—129. 

Vritti. —By the aphorism “ Hctumat etc.,” (1. 124 supra), Mahat, 
etc., have been declared to be effects. The author now gives the proof of 
this. 

(“ Ubhaya-anyatViU”): because they are other than Purusa and 
Prakriti, the eternal ones. The rest of the aphorism is clear. - 121), 

Bhdsya. —But, some one may say, that, although Mahat, etc., may be 
said to be established (by what has been stated above), so far as their 
svarupa or essential form (i.e., subtle, causal or Prakritic state) is concerned, 
still, when their production is not seen by Perception, there is no proof 
that they beenmo effects, whereby the being caused (hetumattva, I. 124 
supra) would be their similarity in property. In regard to this, the author 
says. 

The Principles beginning with Mahat and ending with the five 
(Cross Elements,) which form the subject of dispute, by no means, belong 
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to the category of Purusa, because they are the objects of experience 
(bliogya). Neither do they belong to the category of Prakriti, because, 
since they are perishable, Release would not result otherwise, (that is, if they 
belonged to the category of Prakriti, they would not be perishable, and, con¬ 
sequently, Reloase would not be possible. The fact that Release can be 
attained, is one of the reasons for tiie conclusion that Mahat, etc., are perish¬ 
able). lienee it follows that everything other than Purusa and Prakriti is, 
in consequence of their very otherness, an effect, as is the case with a water 
pot, and the like. Such is the meaning.—120. 

A second proof. 

qRnnira Parimuiijtlt, from measure, delimitodness, fmitencss. 

130. Because of tlieir limitedness.—130. 

Vfitti. — The author states another reason. 

(Mahat, etc., are effects), because they are of a limited size. —130. 

Bhapja. —But Release, etc., being possible by the very means of 
burning, etc., (t. a. counteracting, and not destroying) the powers of 
the Transformations, their perishablcncss also is not established. With 
this apprehension, the author gives other reasons to show that they are 
effects. 

(“Parimiinat”): because they are conditioned or circumscribed, that 
is to say, because they possesses the jat.i or class or general characteristic 
which serves to determine their being the counter-opposite of spatial non- 
existence or emptiness in space. Such is the meaning. Therefore, although 
some of the manifestations of the Gunas are of a finite measure, still there 
is no violation of the rule in regard to them (that is, they arc not im¬ 
perishable). —130. 

A third proof. 

Samanvayat, from conformity, agreement, correspondence. 

131. Because of tlieir correspondence (with Prakriti), 
(Anirudha). Or, because of their assimilation. (Vijilana- 
Bhiksu).—131. 

Vritti .—The author states another argument. 
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Because of their complete correspondence with Pradlnma, as it is 
observed that the attributes of Brad Inin a exist in all objects.—131.” 

Bha$ya. —Moreover : 

For, the principle Buddhi, etc., which had become weak on account 
of fast and the like, grows strong again by means of food, etc. “samanva- 
yat,” through the complete assimilation of the food with it. Hence 
from assimilation, it is inferred that they are effects. Such is the moaning. 
For, in the case of that which is eternal, and consequently part]css, assi¬ 
milation in the form of the entering of parts from the outside does not 
take place. 

fn regard to assimilation, there is the evidence of the Veda, with 
reference to Manas : 

Likowiso, O peaceful 011 c, only one knla (sixteanth part) among tho sixteen kalis of 
yours, was left in you. Being nourished with food (rice), it was kindled up again-Clili. 
Upa. VI. vii. 0, 8. B. H. Vol. III. 

There is also the testimony of the Yoga Sutras (IV. 2): 

a t srerc qfc tn ra? iibrii 

Transformation into other life-states, (e, g., from man to god), takes placo through 
assimilation of parts of tho body and tho senses takou from tho all-porvading Prakpti. 
-H. Li. IX. Vol. IV. pagO 201).-131. 

A fourth proof. 

3ifwi:-«-Snktital,i, through tho power of Prakriti (Aniruddiia), through their 
being tho instruments of Purusa (Vijnana Bliiksu). ^ Cha, and. ?fa Iti, finally. 

132. And, finally, because they energise through the 
power of Prakriti (Aniruddiia), or, because they are the ins¬ 
truments of Purusa (Vij.fiana Bhiksu).—132. 

VriLti. —The author continues the same chain of arguments. 

An effect energises through the power of the cause Accordingly, 
Mahat, etc., being powerless themselves, produce their effects by drawing 
upon the power of Prakriti or through being filled with power by Prakriti. 
Otherwise, since it is their habit to be active, they would at all times 
produce their effects, (which however is not the fact).—132. 

Bh&pja- -Furthermore: 

Also because they are instruments. Such is the meaning. That 
which is a karaua or instrument of Purusa, is an effect, as is the case with 
the eye, etc. Such is the import. 



190 SAM KIIYA-PRAVA CIlANA-StiTRAM. 

It is not the ease tlwit Prakriti directly hands over objects to Purusa. 
Therefore, Prakriti is not the instrument of Pur us a. 

Hence the principle Maliat being established as an effect by means 
of its instrumentality, it necessarily follows that the rest also are effects. 

The word “iti” indicates the end of the series of the arguments.—13:1. 

Note : —With roforcnco to tlio.se four aphorisms, (l’29-li52), compare Karika XV 

faflmTaNwJW <> II ^ II 

(Tho Uamauifostod cause exists): since specific objects (Maliat, etc.' arc finite ; 
siuco they possess a certain similarity iu form as a general characteristic, ; since they 
onorgiso through powor which thoy tliomseivos do not possess; since tliore is tho division 
of causo and eiloct; sinco there is undividedness or reunion of tho universe at tho time 
of dissolution. 

N egative proof that Mahal, etc. are effects. 

STftfcf: 3T 11*1^11 

ay-i Tat-Mne, on the quitting or elimination thereof, i. e , of the condition 
of the effect, nfifn: Prakj-itih, Prakriti. we lhmi.>al.i, Purusa. ^ Va, or. 

133, On tho elimination of the character of tho clfoot, 
what remains must bo either Purusa or Prakriti.—133. 

Vritti. —Tho author gives a negative proof (by showing what becomes 
of Maliat, etc., when they pass away from the state of being olfccts). 

Effect and not-cffect, those arc the two alternatives. So that when 
Mahat, etc. give up the condition of effect, they necessarily enter into 
the category of cither Puruba or Prakriti. — ,133. 

Bhdpja. —And even if it be admitted that, among Mahat, etc., there 
may be some which arc not effects, still then the same must be either 
Purusa or Prakriti, and thereby our object will be accomplished, because 
the whole scope of our philosophy is just this that, after establishing ilie 
existence of Purusa and Prakriti, they should be discriminated from each 
other by means of their transformability and nou-transfor inability. This 
the author declares- 

“Tat-hane,” on the elimination of the condition of effect, if it is 
transformable, then it is Prakriti, and if, on the other hand, non-transforin- 
able oxperiencor, then, Purusa. Such is the meaning.—133. 

What is not an effect, and, at the same time, is neither Parana nor Prakriti, 

is a void. 

Tayob, from them, swrk Anyatve, being different. 3 ^ 3 Tuchekka- 
tvam, nothingness, voidness. 
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134, If (a non-effect is) other than these two (Purusa 
and Prakpiti,) it would be nothing.—'134. 

Vfitti. —If it be said that Mahat, etc. may very well be quite outside 
the pair of alternatives mentioned above: so the author declares. 

If Mahat, etc. be other than these, i. c., effect and not-cffect, they 
would be nothing, i. e., of the form of non-existence.—134. 

Bhdgya. —But, it may be said, even an eternal entity may very well 
bo different from both (Purusa and Prakriti). To this the author replies. 

If a not-effect be other than Purusa and Prakriti, it would be void, 
like the horn of a hare, on account of absence of proof of its existence. 
For, a not-effect is proved either as the cause (Prakriti) or as the experi- 
encer (Purusa), and not otherwise. Such is the meaning.—134. 

Ground of infer cnee of cause from effect. 

qjrcfa Kdryftt, from effect, Kfiraga-anumftnam, inference of cause. 

Tat-sahityat, through accompaniment thereof, i. c., of the effect by the 

cause. 

135. The inference of the cause from the effect is 
made through the accompaniment of the effect by the cause. 
—135. 

Vritti. —But why should Mahat, etc., be the inferential marks of Pra- 
Iqiti, by means of the characteristic of being effects thereof, (i.e. through 
causation) ? They will be the mark of inference, some one may say, merely 
through the relation of a-vinil-bhava or of one not being without the 
other ( i . e. co-existence.) In regard to this the author says. 

This may bo the case, (that is, a-vina-bhava may be the ground of 
inference), where the form or nature of the cause is not seen in the effect, 
as, e. (]., in the case of the inference of the swollenness of the ocean from 
the rising of the moon. In the present case, on the other hand, from 
seeing the form or nature of Pradhana in Mahat, etc., it is the inference 
of the cause that is made from the effect. 

“ Tat-sahityat”: from seeing the form or nature of Prikpti in 
Mahat etc.—135. 

BJulqya. —Thus, then, after establishing the character of effect as 
belonging to Mahat, etc., the author now points out a peculiarity, not 
mentioned before, in the inference of Prakriti by means of them as the 
inferential marks. 
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The infeience, Sumtinyato Drista, that has been stated above (vide 
aphorism I. 103 supra), of the cause (Prakriti) through the effects, Mahat 
Tattva, etc. as marks, that, in order to prevent its being of an external 
character as that of the inference of two independent things only extern¬ 
ally related, should be made “ tat-sAhityat”, just by means of the rela¬ 
tion of the cause accompanying the effect, in accordance with the teach¬ 
ings of the Veda, e. y., 

This, O peacoful ono, was verily existent at tlio beginning.—Chli. Upa, VI. ii. t. 

This was vorily Tanias or Darkness at the beginning.—Maitr. Upa. V. 2. 


And that (process of inference) is as follows : 

Mahat, etc. have for their material cause a substance constituted 
by the three Gunns which arc super-imposed upon them, 

Because they are effects, 

As is the case with the statue inherent in a block of marble, 

As is also the case with the oil, etc. present in oil-seeds, etc. 

Such is the meaning. 

Argument favourable or in support of the above inference lias boon 
set forth before.—135. 

The Manifested is the mark of inference of the Unmarnfcsled. 

warn' Avyaktam, the Umnanifestecl, Prakriti. Trigupat, made of the 

tliroo Gupas. fagu; Liigat, from tho effect. 


136. The Unmanifested must be inferred from the 
Lihgam or effect in which the three Gunas are present.—136. 

Vritti. —But, (it may be objected), if it be so (i. e., that the nature of 
Prakriti is present in Mahat, etc.), then, let the Principle Mahat itself be 
the cause of the world ; what need of Pradhana ? To this the author 

replies. 

Pradh&na should be inferred from the Lifigam, etymologically that 
which goes to dissolution, namely, the Principle Mahat, containing the 
three Gunas. And it is established by Perception that the Principlo 
Mahat which is of the form of ascertainment, is a manifested entity, and 
is perishable. By means of it is made the inference of that (viz., Prakriti) 
of which it is tho Lifigam, effect or mark.—130. 
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Bhdsya. —For the purpose of discriminating the difference in pro¬ 
perty of this Prakrit! from the effects, the author says. 

The Root Cause, the Unmauifested, is subtler than even the 
manifested Principle Mahat made of the three Gunas; because the at¬ 
tributes of the Principle Mahat, e. j., Pleasure, etc., are directly perceived, 
while no attribute of Prakriti is directly perceived. Prakriti is absolutely 
unmauifested, whereas, by comparison with her, the Principle Mahat is a 
manifested entity. Such is the meaning.—130. 

The existence of Prakriti cannot be ignored. 

'Wwto : Tat-karyataff, from the effect thereof, i. o„ of Prakriti, fwSjg*: Tat- 
siddhch, because there is proof thereof, i. c., of Prakriti. * Xa, no. wram: 
Apalapah, denial, ignoring. 

137. There cun be no denial of Prakriti, because the 
existence of Prakriti is established through her products. 
—137 

Vritti —Hut, some one may say, something quite different may be 
the cause of the world ; wliut need of Pralqiti ? To this the author- 
replies. 

The cause in question must be either an effect or a not-effect. If 
it be an effect itself, them the same being the case with its cause, there 
would be infinite regression. If it be the original or root or primordial 
effect, then, this itself is that, namely, Prakriti, “ Tat-karyatah”, from the 
effects of Prakrih, existence of Prakriti being established, there can be 
no ignoring of Prakriti.—137. 

Bhd$ya. —But, some one may say, if Prakriti were transcendentally 
subtle, then, it deserves to be ignored altogether^ There being room for 
this doubt, the author reminds of what has been stated before. 

The aphorism is easy to understand.—137. 

Existence of Purusa requires no proof. 

Samauyena, in a general way, as to the existence of Purusa. 
Vivada-abh&vat, there being no dispute. Dhanna-vat, as is the case with 

Dharrna or Merit. =* Na, no. Sadlianam, means of proof, ground of infer¬ 

ence. Aniruddha roads tat, that, between ‘ na’ and ‘ Sadlianam.’ This ‘ tat’ refers 
to the relation of cause and effect which is the ground of inference in the case of 
Prakriti. 
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138. No means of establishing (the existence of 
Purusa is required), because there is no dispute on the 
general question (that Purusa exists), as is the case with 
Dharma.—138. 

Vi’itti. —Granted, may say our opponent, that the existence of 
Prakriti is established; but the existence ol' Purusa cannot be established, 
because Purusa does not, according to your theory, produce any effect. In 
regard to this the author says. 

There is no dispute whatever in regard to the Self on the general 
question (.of its existence, for everybody is agreed that there exists such 
a thing as Self); for, the dispute is as to its particular character, that is, 
whether it be manifold or one, all-pervading or not all-pervading, etc. 
As, for example, in all systems of philosophy, there is no dispute that 
such a thing as Dharma exists, and opinions differ only as to its parti¬ 
cular nature. 

“ Na tat-sadhauam”;: the relation of cause and elfcct is not the 
means of proof of the existence of Purusa. “ I will mention some other 
means”—such is the intention.—138. 

Bhdfya .—Tire peculiarities belonging to the inference of Prakriti 
have been discussed in detail. Henceforth, until the end of the Book, the 
peculiarities belonging to the inference of Purusa are the subject of 
discussion. From among them, the author mentions one peculiarity which 
presents itself at the beginning. 

The establishment of a thing in its essential form (svarupa) or in 
the form of an existence merely, is not looked for, where there is no dis¬ 
pute in respect of the thing in its universal or general aspect of being 
existent: as of Dharma. Such is the meaning. 

The idea is as follows: As the establishment of Prakriti was looked 
for even under the general aspect of her existence, because there was 
dispute as to the existence of something which might be taken to bo the 
subject of properties (viz., Pleasure, Pain and Bewilderment) actually 
observed, so is not looked for the establishment of Puru§a, inasmuch as 
on the ignoring of the existence of a conscious being, the world would 
become dark, and also because even the Bauddkas do not dispute the exis¬ 
tence in general of something of which the "1 ” may be predicated, as the 
experiencer. As is the case with Dharma: For Dharma is generally 
(though not in the particular characters given to it by thinkers of the 
orthodox schools) admitted by the Bauddhas also, when they admit 
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that the power of walking upon heated stones is due to Dharnia or Merit. 
Hence, in respect of Purusa, should be made the inference only of his 
eternality, discrimination, etc. 

Also, by the previous aphorism (1. (id supra) : “ Samlmta-para- 
artha-tvat”, it is only the inference of the discrimination of Purusa, that 
is intended ; and it is not intended there that Puru§a is by no means an 
object of Perception.®—138. 

Purina is different from Prahfiti and her products. 

arira-udi-vyatiriktab, different from, other than, the body, etc. 

Pumiin, Purusa. 

139. Purusa is something other than the body, etc.— 

139. 

Vritti. —But, it may be said, if is the body, the senses, and the like, 
that is the Self; what need of imagining anything else ? In regard to this 
the author says. 

The meaning is quite plain.—139. 

BhtLpja. —Of these, (eternality, discrimination, etc.), at the opening of 
the present discourse, the author lays down an aphorism enunciating the 
discrimination of Purusa. 

Purusa, i. e., the Experience!', is other than the things, beginning 
with the body and ending with Prakjiti, which are made of the twenty- 
four Principles. And experienocrship consists in being the witness of 
the changes in the products of Prakfiti.—139. 

The disoerptible is subservient to the indiscerptille. 

qwriTOVfurn Samhata-para-artba-lvat, because u structure made up of parts 
exists to serve the purpose of another who is not so made. 

140. Because a structure formed by a combination of 
parts, exists for the benefit of another not so formed.—140. 

Vritti. —The author states an argument in support of the above 
proposition. 

That which is formed by a combination of parts, exists to serve the 
purpose of some other not formed by a combination of parts. If it were 

* Garbe, Hall, and Jivauauda all road this passage as part of the introduction to tho 
next aphorism. This, however, is wrong, as tho sense and context would at once show. 
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said to exist for the benefit of some other formed also by a combination of 
parts, the result would be infinite regression. 

And the being formed by a combination of parts means the produc¬ 
tion of effects by the Gunas by means of the relation of their consorting 
with one another. Or, the being formed by a combination of parts denotes 
the possession of fluidity (including liquidity) and solidity. And this (the 
being formed by a combination of parts) lies hidden in Prakrit!, etc., as, 
otherwise, the consequence would be the non-observation of the condition 
of being formed by a combination of parts in their effects.—110. 

Bh&tya.- -Now the author gives the reasons for the above proposi¬ 
tion in the following aphorisms. 

Inasmuch as all that is formed by a combination of parts, c. <]., 
Prakriti, etc., is for the benefit of some other not so formed, us is the case 
with a bed, etc; hence is established something other than the body, etc., 
which are formed by combinations of parts, that is, something not formed 
by a combination of parts, that is Purusa. Such is the meaning. 

And this argument has been explained under the aphorism : “ Sam- 
hata-para-artha-tvut Purusasya” (1. 06 supra). The repetition of the argu¬ 
ment which has been already stated before, is for the purpose of collecting 
all tho arguments in one place".—140. 

A second argument 

in is a* n 

Trigmja-adi-viparyayat, from the absence of the properties of 
the three Guijas, etc. 

141. (Purusa is different from the body, etc., also) 
because there is in him the reverse (of the properties) of the 
three Gunas, etc.—141. 

Vfitti. —The author elucidates the same point. 

“ Trigunu-adi-viparyayiit” : from the non-observation of tho proper¬ 
ties of the three Gunas, etc., in Purusa. The word “ adi ” implies the non- 
observation of the other properties also of Prakriti.—141. 

Bhapja .—Moreover : 

From (seeing in Purusa) the reverse of the characteristics of par¬ 
taking of the nature of Pleasure, Pain and Bewilderment etc. Such is the 
meaning. For, the property of partaking of the nature of, and thereby 
boiug the cause of, Pleasure, Pain, and Bewilderment, which belongs to the 
body, etc., cannot belong to the experiencer of Pleasure, etc-, since, in that 
case, Pleasure, etc., being the experiencer of themselves, there would be the 
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contradiction of the act and the agent; since the perception of Pleasure, 
etc. takes place only by seeing them reflected in the subject of the proper¬ 
ties, i. e., Buddhi in which Pleasure, etc. inhere. 

But, our opponent may say, Pleasure, etc. (which according to him 
would be the properties of Purusa), being reflected in the modifications of 
Buddhi, may be received by Purusa, as is the case with himself (i. e-, cogni¬ 
tion of himself through reflection in Buddhi). We reply that it cannot bo 
so ; as, in that case, it would be but proper to suppose Pleasure, etc., to bo 
properties of Buddhi itself, because of redundancy in the supposition of 
the reflection in Buddhi of Pleasure, etc., belonging to Purusa. 

Intuitions, again, such as “ I feel pleasure,” 11 1 feel pain,” <( I am in 
delusion,” etc., do not prove that Pleasure, etc., inhere in Purusa, because 
they can bo attributed to the fact that Plcasm-e, etc., belong to Purusa in 
tbo sense in which a thing belongs to its owner, as well as to the fact that 
Pleasure, etc. reside in Buddhi. For, Buddhi also must be the subject of 
the idea of the “ I ” current among the common people, because the faults 
in the shape of false knowledge, tendency or desire, etc., re-appear or enter 
into it, and, further, because there would be redundancy in the supposition 
of these intuitions being only reflections in Buddhi. 

By the word “tidi ” herp are to be included non-discriminativencss, 
etc. declared by the Ivarika beginning with 

Tho Manifostod (i. e, tho cffoct) is constituted by the throo Gunas, is nor.-discrimi- 
uativo.—Karikfi, verse X ( vide pago 182 supra, under aph. 120). 

Similarly should also be included tho properties of tho body, cte., 
namely, Fonu (Rupa), etc.—141. 

A third argument. 

immn 

Ad h i nth tin sit, from superintendence or governorship, n Cha, and, 
also, sfa Iti, finally. 

142. And, finally, (Purusa is ditferent from the body, 
etc.), because of his superintendence (over them).—142. 

Vritti. —The author states another argument. 

For, a superintendent must be an intelligent being, while Prakriti is 
non-intelligcnt. Such is the meaning.—142. 

BMsya ;—Furthermore : 

From the fact that the experiencer is the superintendent, it follows 
that ho is other than the entities that are superintended over, m.?., those 
ending with Prakriti. Such is the meaning. 
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For, superintendence consists in the conjunction of the experience!'. 
And this conjunction is the cause of the transformations of Prakriti, etc., 
which (transformations) cause experience, as will appear from the future 
aphorism (V. 114): 

From the superintendonco of tho Experiencer, takes place the building of the house 
of experience (i, e., tho body).—S&mkhya-Pravachana-SOtram, V. X14 infra. 

And conjunction is possible only where there is difference (of the 
things conjoined). Such is the import. 

The word “ iti ” marks the end of the series of arguments.—142. 

A fourth argument. 

itnuuwm Bhoktn-bhftvfU, from being the experiences 

143. (Purusa is other than the body, etc.), because of 
bis being the Experiencer.—'143. 

Vritli.—1'ha author states another argument. 

The object of experience is Prakrit!, the experiencer is Purusa. Al¬ 
though experiencership does not properly belong to the Self on account 
of its remaining immutable in all ages, still it is attributed to it, as lias 
been already explained (vide aphorism 58), becauso of the fact that the 
reflection of Buddhi occurs to it or that it casts its reflection in Buddhi, 
and thereby comes in contact with the objects of experience.- 143. 

Bha$ya. —By the next two aphorisms the author sots forth favourable 
arguments confirming the above inference of the discrimination of Purusa 
from Prakyiti. 

For, were the experiencer to bo essentially of the samo form as the 
body, etc., and nothing else, then experiencership itself would bo contra¬ 
dicted and disproved, on account of tho contradiction of the act and the 
agent; since there is so proof that a thing can directly be the experiencer 
of itself. Such is the meaning. The absence of proof just now alluded to 
has been already explained. 

In the present aphorism, it should be remembered, it is admitted 
that experience belongs to Purusa. And the experience of Purusa who 
does not undergo transformation, has been explained in tho aphorism 
(I. 104 supra.) “Chit avasuno bliogah ” : The end of experience is in 
Consciousness.—143, 
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A fifth argument. 

sri^sj imtwn 

fetjra Kaivalya-artliam, for the purpose of the absolute independence oi‘ 
isolation of Purusa. TOn: Pravfitteli, oxertion or activity being. * Cha, and. 

144. (Purusa is other than the body, etc.), because all 
activity is for the purpose of the isolation of Purusa.—144. 

Vritti. —Activity is with a view 1o Release. Now, is this activity for 
the benefit of the Self or of Prakriti? To this the author replies. 

Since she partakes of the nature of the three Gunas, there can be no 
lapse or deviation of nature (as, for instance, by means of isolation) 
in the ease of Prakriti. Futher, because that would entail her non- 
eternality. Isolation (kaivalya) is possible of that of which the attributes 
are adventitious and not constitutive ; and that is the Self.—144. 

Bhayya .—Still further: 

If it be said that the experience! - is nothing but the body, etc., then, 
for the purpose of the isolation, i. e., for the purpose of the absolute or 
permanent eradication of pain, activity on the part of any one whatever 
would not be reasonable or possible, seeing that the body, etc., are by 
nature perishable. In the case of Prakriti, again, isolation is not possible, 
because Prakriti is established as having Pain for its essence, by “ dharmi- 
grahuka-mfina ” (i. e., the evidence of observed but otbeiwise unexplained 
facts leading to the supposition of something as the subject, and thus the 
cause, of those unexplained properties, in other words, by hypothetical 
inference); and absolute eradication of nature never takes place. Such is 
the meaning. 

The reading of the present aphorism as “ lvaivalyurtham Prakptph ” 
is erroneous and, as such, should'be discarded. The reading “ Kaivalyar- 
thatn Pravrittedclm ” is obtained from the Karilui also :— 

srf%aj h n *vs if 

Purusa exists : since a structure of manifold parts (which the world is), is for the 
benefit of another of a different character ; since tho reverse of the naturp of tho three 
Gunas must exist ; since there must exist a superintendent ; since there must be an 
experience! - ; since activity is with a view to isolation. —Karik a, Yorso 17. 

The other reading should be rejected also because it is not in har¬ 
mony with the sense intended to be expressed.—144. 

17 
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Nature of Purn$a is Light or Illumination. 

\\\ 1^ 3V.II 

orenwan^i'Ka Jada-parkasa-a-yogat, from lire absence of connection of tlio unin¬ 
telligent with the light. awsj: Prakasah, light. 

145. Since light does not pertain to the unintelligent, 
light (must be the nature of the intelligent, i. e., Purusa).— 
145. 

Vfitti .—Of what form or nature is this Self? To this the author 
replies. 

It ia a settled point that the unintelligent does not throw light on, 
i. c., manifest, objects. If the fc Self also were to be unintelligent, then 
there must exist something else to illuminate it. (And in this way the 
result would be nou-finality.) And also, on the ground of simplicity, let 
the Self itself be of the form of light. The Veda also bears testimony to 
the Self being of the nature of light. Thus 

^ frsiTsnfcT cf I 

RrerWrcw: ti 

Whorewith shall one cognizo that wliorowith one cognizes all this 'i Wherowith 
Lo, shall one cognizo the cognizer ?—Bj-i. Aran. IJpa. IV. iv. 14. 145. 

Uhdvya .—Purusa has been established as being other than the 
twenty-four Principles. Now, with a view to make this discrimination more 
manifest, the peculiarity appertaining to Purusa is going to be inferred. 

The Vuise:jikas say : Through conjunction of Manas, is produced the 
light, called cognition, of the Self which was unintelligent and of the form 
of not-light before. P»ut this is not the ease, because connection of light 
cannot take place in what is unintelligent, as, in the world, we never ob¬ 
serve the production of light or illuminativcncss in a clod of earth, etc., 
which are unintelligent and lion-illuminative. It follows, therefore, that 
Purusa is, like the sun aud the like, truly and essentially of the form of 
light. Such is the meaning. 

Thus says the Smriti : — 

As no relation can take place between light and darkness, do not likewise suspect 
the unity of the fabric of the world and of the Supremo Self.—Kftlika Parana, II. ii, 10. 

And also 

fta: srerciTrflT | 

OTKOTH rTOT fosiTfT li 

As the lamp is of the nature of illumination, no mattor whether it be large or small; 
likewise, one shall know Purusa, in all creatures, to bo of the nature of cognition. 
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And lightness denotes Tcjas or “fire,” penetrating all consciousnesses 
manifested in the Sattva Guna as individual beings. The upadhi or the 
adjunct that may be imposed on it is that it is one and undivided, because 
it is treated as penetrative.—145. 

Consciousness is not an attribute, but the essence, of Burma. 

fWrf immn 

fajVsra Nir-guga-tvfit, being dovoid of attributes, * Na, not. figpif Cliit- 
dbarma, that which has consciousness or intelligence as a property. 

146. Intelligence is not a property of Purusa, because 
he is free from attributes.—146. 

Vt'itti. —Tint, our opponent, the Naiyayikas, may say, let the Self be 
unintelligent, and although if is unintelligent, as they hold, still have 
intelligence as a properly. Thereby it will illumine the world. But it 
cannot be of the form of intelligence. To this the author replies. 

If the Self were to be connected with a property, then, it would bo 
liable to transformation, and, consequently, would never obtain Release, 
(its transformation going on eternally). —140. 

Bhasyn. —But, it may still be asked, even though Purusa be essen¬ 
tially of the form of light, does the relation of the property and the subject 
of the property exist in the present case, as it does in the case of Tejas or 
* fire,’ or does it not ? To this the author replies. 

The meaning is quite plain. 

When, it being established that Purusa is of the form of light, other 
uses of Purusa are made possible by means of this relation of identity witli 
light, it would be redundant to imagine that Purusa possesses a property 
having the nature of light. This should also be understood. 

Of Tejas or ‘ fire,’ again, although a particular form called light is not 
perceived, still, since it is perceived through Touch, the difference of light 
and fire is established. Of the Self, on the other hand, there is no know¬ 
ledge or apprehension at all during the non-apprehension of the light 
called cognition. Hence, on the ground of simplicity, the Self is conceived 
as a substance absolutely of the form of light and devoid of the relation 
of the property and the subject of the property. 

And the Self is not an attribute, since it possesses conjunction, etc., 
and is not dependent upon anything else as a support. So is it recollect¬ 
ed in the Smriti, 

STT* 3T I 
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Cognition is in no sense a property of the Solf nor an attribute. The Self is just 
constituted by cognition as its essence, is eternal, entire, and blissful always. 

But, what, it may be asked, is the reason for the statement itself 
that the Self is devoid of attributes ? To this we reply as follows : Tt is 
not possible to say that the desire, etc., of Purusa should bo eternal, 
because they are found by perception to bo producible ; and, if you 
admit a producible attribute in the case of Purusa, it would entail his 
liability to transformation. So that, redundancy would be the result on 
the supposition of both of Purusa and Prakriti as the cause of transfor¬ 
mation. And since a blind transformation would sometimes entail Purusa 
not being the knower, the result would be the doubt as to whether cogni¬ 
tion, desire, etc., be within the cognizance of Purusa. Similarly from what 
has been already stated, namely, that the unintelligent has no fitness for 
association with light, it is impossible to have cognition of the eternal as 
non-eternal. 

Again, by the methods of agreement and difference, desire etc., are, 
on tho ground of simplicity, established in Manas alone ; since the suppo¬ 
sition that tho conjunction of Manas as well as the Self are the causes of 
desire, etc., would be redundant. 

And the word “guna” in “ nir-guna ”, it has been already stated, 
signifies particular attributes, (and not the universal gunas, Sattva, etc.). 

It follows, therefore, that the Self is devoid of attributes. 

Moreover, with those Logicians who desire the agency of the Self, 
there can be no proof or possibility of Release, since it is this modifica- 
cation of Buddhi, namely, “ 1 am the agent,” that has been declared in the 
Gita (vide I II. 27 for instance), etc., as being the cause of the production of 
Adjistam or Merit and Demerit. Again, as, in their opinion, such modifi¬ 
cation of Buddhi or idea does not possess the nature of false know¬ 
ledge, it is impossible that it should be removed by knowledge of truth. 
Hence, seeing that the Release taught in the Veda is not possible on any 
other theory, it is desired by us that the Self is not the agent. And, from 
its not being the agent follows the non-existence of pleasure, etc., in the 
shape of Adfistam. And thereafter Manas having to be conceived as the 
cause of deeds to be done, etc., the supposition is made within the limita¬ 
tions imposed by attributes internally or occultly visible. 

It follows, therefore, that the Self is devoid of attributes. 

In the Yoga-Yftdistha-Rainayana, the, svarfipa or essential form of the 
absolutely subtle and pure Self, as shown above, has been described as 
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clearly as an Amalaki (emblic myrobalan) in the hand, and established 
d iscri mi natively. Thus 

sr^TOFJWSS ¥T^?T II 
fWra %fct f 5%ssraT§qTn& i 
jr^ : OTcT ^^t¥rra^cir?5tT faJTSJTrfR: || 

That shall be tho pure form of the Light (i.c„ the Self), which exists in the illuminable 
in tho shape of Space, Barth, Ether, during thoir non-production, 

Whon the throe worlds, you and I,—all tho illuminable vanishes out of existence, then 
would be tho isolated state of tho beholder ; similar is the state of the Pure Self.-140. 

The Veda is higher evidence than Perception. 

imsavsn 

s?*iT jjrutyft, by tho Veda, regw Siddhasya, of that which is established, u 
Na, no. Apalupafi, negation, denial, ignoring, Tat-pratyaksa- 

biklliiU, from contradiction of the perception thereof, i.e., of attributes, ole. 

147. There can he no ignoring of what is established 
by the Veda, because of the contradiction by the Veda itself 
of the perception of attributes, etc., in the Self.—147. 

Vfitti .—The author points out, that the theory of the Logicians is in 
contradiction to the Veda. 

The text of the Veda in question is 

Bor this L’urusa Is free from attachment.—Tipi. Aran. Upn, IV. iii. IB. 

It would bo contradicted if there were any association of attributes 
in the Self.—147. 

Bhfhyn. —But, the Logician may urge, from the perception of the 
relation of the property and the subject of the property between Conscious¬ 
ness and Purusa in such cases as *'I cognize,” it is established that 
Consciousness belongs to Purusa as a property. It there is any redun¬ 
dancy here, it is no fault, being authoritative or valid. To this the author 
replies. 

Your objection could stand, if we established that conscioussness, 
etc., are not properties of Purusa, because, by mere reasoning , we find that 
be is free from attributes. But we do so by the help of Vedic texts also. 
Hence contradiction of Purusa’s being devoid of attributes, etc., as esta¬ 
blished by the Veda, is not possible, because of the contradiction of the 
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perception thereof, i.e., of attributes, etc., by the Veda itself, ns of the 
perceptions “ I am fair,” etc. Such is the meaning. For, otherwise, 
on the strength of the perception “ T am fair,” would be contradicted or 
obstructed also the arguments which establish the Self as other than the 
hod}- ; and triumphant would be the Nastikas or Nihilists. 

As to Pmusa’s being devoid of attributes, the texts of the Veda are, 
for example : 

The Self is the Witness, Intelligent, Pure, and Attrilratoless.—Svcta-Asvatara 
Upamsab VI, 11. 

As to Purusa’s being mere or pure consciousnes, the texts of the 
Veda are, for example : 

weft rasing* gruntem 

For this Self is lVon-agont, Consciousness, l*nro Inteliigenco, of the form of the uniform 
and umnixed flow of Existence and Consciousness.- Veilfinta-Sara, 158. 

The texts of the Veda, on the other hand, which declare Omniscience 
etc., in regard to the Self, are mere translations of the empty imaginations 
of the common people, which convey no more sense than that of “ the head 
of It film ” (It aim being all head). For, these texts being in conflict 
with those cited above, authoritativeness belongs to the latter and not to 
the former, according to the accepted rule of interpretation that, among 
Vedic texts, prescriptive and prohibitive, it is the negative texts, that are 
the stronger of the two; there being such negative texts of the Veda 
as the following: 

stotct srr^tr SrfSr * it Strict crcufer 

Now, then, the direction “ Nefci ” “Neti ” Not, Not, tor docs not something other than, 
and beyond, this (visible world) not exist ?—Dfl. Aran, Uj>a. II. iii. C. 

Moreover, the very supposition that the intuition of the ignorant in 
the form of “ I cognize,” is a valid or right cognition (pram a), is redundant, 
since, when the fault of eternal Nescience or Ignorance pursues all mortals, 
to err is the ordinary rule. Hence, as it falls in the midst of hundreds 
of errors and is thereby attacked or affected with the apprehension of 
unautlioritativeness, inference (apart from the declaration of the Veda) 
supported by considerations of simplicity, etc., is alone sufficient as a con¬ 
futation of such intuition as ‘I cognize.” 

But, it may be asked, what sort of simplicity there is in the concep¬ 
tion of the Self as having eternal knowledge as its essence? To this we 
reply as follows : By the Naiyuyikas, etc., four Padnrtlias or Tiedicables 
are conceived, viz., Antah-karana or the internal instrument, Vyavasaya 
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or certainty, Anu-vyavasayu or pro-certainty (or subsidiary processes], and 
the substratum thereof ; while, by us, three Padurthas or Predicables are 
conceived, viz., Antahkarana, the function or modification thereof in the 
place of certainty as well as in the place of the infinite instances of pro¬ 
certainty, and the Self in the form of eternal and uniform cognition.—147. 

Purina is merely the witness of the states , dreamless sleep, eta. 

Susupti-adya-sakbilvam, the being the witness of the states of 
dreamless sleep, etc., (Vijnana llhiksu). Susupti-udi-a-s&ksitvam, tlie 

not being the witness etc., (Anivuddha). 

148. (If Purusa were not intelligent, he would) not be 
the witness of the states of dreamless sleep, etc. (Anir- 
uddha.) 

Or, Purusa is merely the witness of the states of 
dreamless sldep, etc., (hence Purusa’s being of the nature of 
light does not affect them).—(Vijnana Bhiksu).—148. 

Vrilti ,—Tlie author points out another defect in the opposite theory. 

If the Self were unintelligent, then, in dreamless steep, etc., it would 
not bo the witness, i.e., the knower, of those states. But this is not the 
case, because of the recollection on awakening, in the form of “ I slept 
pleasautly.” 

By the word “ adi,” dreaming is included.—148. 

Bhatjya, —But, it may be argued, if the Self be absolutely of the 
form of light, then, the dilfcreucc of the states of dreamless sleep, etc., 
would not be justified, because of this that the light would never for a 
moment depart. In regard to this the author replies. 

» Purusa is merely the witness, and, nothing more, of tlie three 
states of dreamless sleep, (dreaming and waking] which pertain to Buddhi. 
ISuch is the meaning. So has it been declared : 

?TT*tt sqsrfacP II 

Tho states of waking, dreaming, and dreamless sleep are modifications of JJuddlii 
according to differences of tho Gunas. Tlio Jiva or transmigratory Self which is of a 
different character from them, is established as their witness. 

The Jiva who is “ Tat-vilaksaya ” i.e., bereft of tho waking and (lie 
other states, has been ascertained as being (he witness, “ tu.sum” of these 
modifications of Buddhi. Such is the meaning. 
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Among tliese states, that is called the waking state in which takes 
place the modification of Buddki into the form of the objects through the 
channel of the Senses ; aiul dreaming is that state in which such modifica¬ 
tion is produced from samskara or impressions merely. And dreamless 
sleep is twofold, according as the laya or passing into latency is partial or 
complete. Of these, in the state of half latency, modification of Buddhi 
into the form of objects does not occur, but Buddhi is modified into the 
shapes only of the Pleasure, rain, and Bewilderment inhering in it; since, 
otherwise, it would not be possible for one rising from sleep to have 
remembrance of Pleasure, etc., experienced during dreamless sleep, in 
such forms as “ I slept pleasantly,” etc. Accordingly it has been declared 
by the aphorism of Vyasa (Vedanta Sutras, III. ii 10): 

In the swooning condition, the Jiva is in half combination with Brahman; because the 
rule of the remaindor shows this.—.S. B. II. Vol. V, page. 405. 

In the state of complete latency, on the other hand, there is absence 
of the modification in general of Buddhi, as in the case of death and the 
like ; as, otherwise, there would be no justification for the future aphorism, 

Modification into the form of Brahman takes place in the states of'franco, Deep 
Sleep and Release.—V. 110 infra. 

And since this complete deep sleep is of the form of the non-existence 
of the modifications of Buddhi, Purusa does not become the witness of it, 
because Ptnusa is the witness of the modifications merely. For, if it were 
not so, then Samskara or impression and other properties of Buddhi also 
would be the objects to be illumined by the witness. 

We will, however, say that the being the witness of lhe stales of 
dreamless sleep, etc. consists in the illumination of similar transformations 
of Buddhi reflected in Pnrusa. lienee, for the purpose of cognition, the 
transformation of Purusa is not needed. 

It might be so, says our opponent. If modification of Buddhi, 
cognizant of Pleasure, Pain, etc., is desired, in deep sleep, then, it is but 
proper to admit, that, in the waking and other states also, all the modifi¬ 
cations are capable of being apprehended by the modifications themselves. 
And this being admitted, the supposition of Purusa as the witness of 
these modifications is useless, since it is more easy generally to say that 
they are the cause of their own uses or phenomenal appearances just 
by means o.f their being the modifications, which are within their own 
cognizance. 
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Wo reply that the case is not thus. On the supposition that, as a 
rule, the modifications are the objects of cognition by themselves, the con¬ 
sequence would lie non-finality and redundancy. Moreover, since pleasure, 
etc. are distinctive pecularities in such modifications as “ I am pleased” 
etc., indiscrete or abstract or absolute congnition oi' these modifications is in 
the first instance looked for. And in regard to that, supposition is made 
by us of cognition which forms the essence of the Self and is eternal and 
absolutely one and undivided, since it is simpler and more natural than 
an infinite indiscrete modification. In order to account for such discrete 
or particular cognitions as, T am pleased”, etc., we hold that it is the 
modification of Buddhi that assumes similar forms ; for, since the admission 
of even a nominal similarity inform of Purusa with the modification of 
Buddhi would amount to a non-admission of a form of Purusa other than 
the form of the modification, the consequence would he the transformation 
of Purusa by an independent form different from his own.—148. 

Proof of Plurality of Purusas. 

u \ \ m 

Janma-udi-vyavastha-tal), from the several allotment or dispo¬ 
sition or distribuion of birth, etc. Puruja-bahutvam, multiplicity of Purusas, 

149. Multiplicity of Purusas (is proved) from the 
several allotment of births, etc.--149. 

Vrilti .—The Self is one and one only, thus say the Vedantins. Thus 

sr#rr?n i 

<CT»* ^ tflrTcTT HTW ^ 1» 

For, the Self is eternal, omnipresent, immutable, and freo from blemish. Being 
one, it is divided (into a seeming multiplicity) by Maya, its energy, but not through its 
own nature or essence. 

In regard to this the author says. 

Were the Self one only, then, one being born, all would be born. - 

149. 

Bhdsya. —Now, when the unity of Purusa is also thus made out by his 
being merely the witness of the states of deep sleep, etc., the doubt arises 
whether he be one or many. In this Adhikarana, ° case or topic, tbe 

* An Adhikarana is the complete statement of a case, and consists of five members: 
mg., Visaya or thesis, e. g., Purusas are manifold ; Samsaya or doubt, e.g., whether Purusa 
be one or many; Purva-paksa or antithesis, i’.g., Purusa is one; Siddhanta or synthesis 
or conclusion, e. (/., Purusas are manifold ; and Saiigati or connection or agreement of the 
Siddhfinta with other parts of the system. 

18 
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Pvtrva-paksa, the objection or prima facie view, is this : From texts of the 
Veda declaring non-division or non-duality, which are supported by the 
argument that this is the simple and natural view of the case, the Self 
is established as being one and one oidy ; while the dissimilarities or 
differences in the form of the states of waking, etc., may be atributed to 
Buddlii as its properties. Although this single Self thus comes to be the 
witness of all Buddhis, still, according as a modification takes place in a 
Buddlii, it is that Buddlii alone, that, by means of its being thus particu¬ 
larized with the possession of that modification, apprehends the witness 
by such forms as “ I cognize the water pot,” etc. lienee, while the modifi¬ 
cation, vis., “This is a water pot,”, appears in a particular Buddlii only, 
the intuition, vis , “ 1 cognize a water pot ” does not arise by means of 
the modifications of the other Buddhis. 

In regard to this Pftrva-paksa, the author states the demonstrated 
conclusion or Siddhftnta. 

Since there is no other reason for the “ Vyavastha,” i. c., distribution- 
or differentiation of Purusas made in the Veda and the Smriti, namely, 
that a virtuous Purusa is born in heaven, that a vicious one in hell, that 
an ignorant Purusa is bound, that a knowing one is released, etc., it follows 
that Purusas are manifold. Such is the meaning. 

Birth and death, however, do not here signify production and 
destruction,'since they do not pertain to Purusa, but conjunction with, and 
disjunction from, a particular structure or combination of body, sense, 
etc., which determine .Experience, and the absence thereof. 

As regards the distribution of births, etc., the text of the Veda is 

wsrrfrftf gfh snn: trow i 

The one Unborn (Purusa), for enjoyment, consorts with the ono Unborn (Prakriti) 
having the colours of red, white, and black, the procreatrix of manifold progeny like unto 
herself. The otlior Unborn deserts her, after site is enjoyed.—Sveta-Asvatava-Upanisat, 
IV. 5. 

They who know this, become immortal, while others come in for a share of pain only. 
Ibid. HI. 10.—140. 

The Vedanta, dew : That Lite apparent multiplicity of Purusa is due 
to the multiplicity uf upMhis or investments. 

sqrRi snsfircrefo ^r- 

Upadhi-bhede, there being difference of up&dlii or investment, irffi 
Api, also, even, Nana-yogafi, connection or appearanoe or production of 
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multiplicity. ®rarsR*i Akasasya, of Akftsa or Ether, w Iva, as. Ghata-adi- 

bhih, by reason of water pots, etc. 

150. (The Vedantins maintain that) from difference 
of upadhis or investments also arises the appearance of 
multiplicity of the one Self ; as of Akasa, by reason of water 
pots, etc. (which divide it into many parts). (Aniruddha.) 

Or, even in the case of differences of upadhis or invest¬ 
ments (as maintained by the Vedantin), the appearance of 
multiplicity will be of the one Self only; as of the Akasa, by 
reason of water pots, etc., (and consequently the same de¬ 
fects will remain, e. g., when one is born all would be born). 
(Vij .flana Bhiksu).—150. 

Vritti .—The author apprehends the view of an opponent (the 
Vedantin) as an objection to his theory of multiplicity of Pimisas. 

Just as, in consequence of the difference of Upadhis, c. g., water 
pot, etc., it is predicated of the one A kaJa that the water-pot-Akada (i e. the 
portion confined within it) is destroyed, when the water pot is destroyed ; 
similarly, in the case of the unity of the Self also, in consequence of the 
determination or delimitation caused by the body, it is a mere predication 
or form of speech to say, when the body is destroyed, that the Self is 
destroyed. In the case of the multiplicity of. the Self, again, since the 
Self is otherwise eternal,(as the Samkhyas hold), how can there bo the 
allotment of births, and deaths?—150. 

Bhasya :—But, it may bo said, even in the case of the unity of 
Purusa, distribution of births, etc., will bo possible by means of the 
difference of the determining conditions in the form of the upadhis. In 
regard to this the author says. 

Even in the case of differences of upadhis, connection with manifold 
upadhis would be really of the one Purusa only ; as, for example, connection 
with manifold upadhis such as the water pot, walls, etc., is of the one 
AkfuSa only. Hence, by means of the difference of determining conditions, 
it is of the one Self only that diverse births, deaths, etc. would take place, 
as in the case of the physical organisms, etc. So that distribution of 
births, etc., such as one Purusa is horn and not another, would not be 
possible. Such is the meaning. For, by means of the difference of 
determining conditions, in respect of one and the same tree possessing 
conjunction with a monkey and with the absence thereof, distribution 
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or differentiation is not possible, as it is in such cases as when we say 
that one tree possesses conjunction with a monkey, while another does 
not. 

Moreover, since a portion of the Self which has been freed from one 
upadlii, would be still liable to be confined by other upadhis, the irregularity 
of bondage and Release is also in the same state (of defectiveness) ; that is, 
as a portion of Akutfa, freed from a water pot, is again established as the 
water-pot-Akada through connection with another water pot, similarly. 

It must not be said that the texts of the Veda on the distribution 
or allotment of Bondage and Release are also mere translations of popular 
errors ; since Release (is not a subject lor discussion by ordinary people, 
but) is alaukika or above the conception of the ordinary people. Besides, 
tif the Veda held up an error as the supreme object of life, then), by estab¬ 
lishing a false object of desire to Purusa (Purusa-artha), the Veda would 
be guilty of deception, etc. (a charge, however, for which there does not 
exist the slightest justification).—150. 

The VedAnta view further criticised. 

sTmrfuuu * inmpi 

s'itRi: Upftdhib, the adjunct, investment. %ra Bliidyate, is different. Na, 
not. 5 Tu, but. Sjp; Tat-van, the possessor or holder thereof. 

151. The Upadlii is different, but not the holder 
thereof (i. e, Purusa)- —151. 

Vfitti .—The author gives the solution of the difficulty created by 
the above view of the Vcdantin. 

“ The upadlii is different.” Nor, from the destruction of one thing 
\ upadlii), can there be the predication of destruction in respect of another 
thing (Purusa), since the predication would he too remote. And, in the 
case of the unity of the Self fas held by (he Vedantin), there is the imputa¬ 
tion or attribution (adhyasa) of contradictory properties, e. tj. Bondage 
and Release (to the same Self), when he says that one man is bound and 
that another man is released, because Bondage and Release cannot 
simultaneously exist in one and the same Self. Of Aknsfa, on the other 
hand, conjunction and non-conjunction with smoke and the like, are not 
contradictory to each other, because conjunction does not reside in a 
thing by wholly pervading it, (while it would be absurd to say that 
Bondage affects one part of Purusa, while Release abides in another 
part).—151. 
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Bhajya :—But, the Vedantin may urge, even on the theory of the 
unity of Consciousness, distribution of Bondage and Release can he 
established by admitting (the popular conception of) the separate exis¬ 
tences of the one Self, under the particular forms given to it by the several 
upadhis. To this the author replies. 

It is the upadhi that is manifold ; *’ but not the holder thereof,” 
that is, that, also which possesses the upadhi as a distinctive peculiarity, 
should not be admitted to be manifold ; since, were that which possesses a 
distinctive peculiarity, a separate existence, then, it is only the manifold¬ 
ness ol' the Self that would have to be admitted in the other Sfstra (the 
Vedantaj also, (a result which the VedAutiu would not certainly accept). 
Such is the meaning. There are also other defects in the theory: e. g., 
if that which undergoes Bondage, were a Viihsta or thing particularized 
with a specific distinction, then, since, on the separation of the distinction 
from it, 1 he thing particularized would also vanish, Release would not be 
established (as a positive state of the thing, but as a void, in which form 
Release is conceived by none). 

But the Vedantin may interrupt by saying that the author of the 
tSumkhya) aphorisms is himself going to declare in the Sixth Book that 
it is that alone which is particularized with Ahamkara as a specific 
distinction, that constitutes .the character of the Jiva or the mundane 
Burusa, by the aphorism (VI. 63): 

II % I %% II 

The character of tho Jiva belongs to that which is particularized, because Agree¬ 
ment and Difference prove this. 

But this is not so, we would reply ; because it is the character of 
the Jiva in the form of being the supporter of Prana or Life, that only 
has been declared there to lie inherent in that which is particularized. 
It will not he declared there that the distribution of Bondage and Release 
is dependent upon, and is regulated by, the tiling particularized, inas¬ 
much as the thing particularized has no existence at the time of Release. 

And what a few moderns who pose as Vedantins, say, namely, that 
the Jivas and lavaras are the reflections of the one and only one Self, 
thrown into the upadhis in the form of effects and causes, and that 
through the mutual difference of the reflections, the distribution of 
births ami all the rest is establised this too is erroneous, because it 
does not stand the test, of the alternatives of difference and non-difference. 
If the reflected and the reflection were different in character from each 
other, then, since the reflection would be unintelligent, Experieneersbip, 
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Bondage, Release, etc., would not be established, and also the tenet, held 
by them, of the identity of the Jiva and Brahman would bo impaired, and, 
further, the existence of a Self different from the Jiva and Brahman would 
be invalid. In the case of the non-difference or identity of the reflected, 
and the reflection, on the other hand, promiscuity, i.e., simultaneous presence 
of contradictory properties in one and the same thing, cannot he avoided. 
While, on the admission of their identity-and-di(Terence, the above tenet 
would be lost, and, further, the contradiction inherent in the conception 
of the simultaneous identity and difference of two things, would be entail¬ 
ed. Iti our theory, on the other hand, non-difference or identity is 
characterized as non-division, and difference means reciprocal non¬ 
existence (as that of the nature of the cow in the horse, and vice versa), 
and hence there is no contradiction. And as regards the passages giving 
illustrations of the reflections, determinations or divisions, etc., we will 
explain them in the sequel. 

Tt might be so, may say those so-called Vedttntins, but what we say 
is only this, that, imagining the difference of the reflected and the reflec¬ 
tion os if it were present in the case of the Jiva and Brahman, the Veda 
has imagined the distribution of Bondage and Release, and not that the 
condition of the reflected, the difference of the reflected and the reflec¬ 
tion, Bondage, Release, etc., are desired as being transcendentally true. 
But this interpretation of the Vedio texts cannot be allowed. For, when 
matters stand thus, it is proper, for the sake of simplicity, to restrict the 
scope of the texts declaring pure identity or simply the non-difference of 
the Jiva and Brahman, by interpretating them as signifying the non¬ 
division or non-disjunction of the Jiva and Brahman, rather than to 
contradict, and thereby to render mill and void, both those groups of texts 
which declare the distribution of Bondage, Releaso, etc., and also the 
difference of the Jiva and Brahman. There is also this further reason in 
support of the position we take up, that the non-division of the Jiva and 
Brahman has been established by other Vedic writings and the Smritis.— 
151. 

Conclusion of the criticism of the Vedanta view. 

vry Evam, thus. Ekatvena, by unity. vfttmuHRi Parivartamanaaya, of 

(tile Self) existing everywhere, s Na, no. fkssWoro: Viruddha-dhanna-adhyasab, 
imputation or imposition of contradictory properties. 

152. Thus, (i. e. on the Theory of the Multiplicity of 
Purusas, as held by the Samkhyas), (there is) no imputation 




WOK 1, SfiTliA 152, 153. 2U 

of contradictory properties, (as is entailed in the case) of 
one universal Self (of the Vedantins). (Aniruddha.) 

Or, the imputation of contradictory properties, in the 
way indicated above, to a Self present everywhere by its 
unity, (as imagined by the Vedantins), is not reasonable. 
(VijOana Bliiksu).—152. 

Vritti. —What is gained by this? To this the author replies. 

Attribution of contradictory properties does not take place.—152. 

Vedantin Maluldeua :—“Evam,” it being thus, that is, thero being multiplicity of 
Purusas. 

Bha$ya .—The author concludes the consideration of the defects 
alleged against those who hold the theory of the Unity of the Self. 

In this way, it is found to be not reasonable to introduce the simul¬ 
taneous presence of contradictory properties in the form of birth, death, 
etc., in the case of the Self present everywhere by reason of its unity. 
Such is the meaning. 

Or, there may be a stop after “ ckatve,” (so that the letters e, k, a, t, 
v, e, n, a, would make up two words “ ekatve” and “na,” instead of one 
‘ ekatvena”). The unity of the Self being admitted, would not the imput¬ 
ation of contradictory properties to the Self, “ paritah ” or everywhere, 
present, t. e., penetrating all upadhis, be not entailed ? On the contrary, 
co-existence of contradictory properties would by no means bo avoidable. 
Such is the meaning. 

Our opponents may urge that, when Puru-a possesses no attribute 
at all, and when we also admit that all properties inhere in the upadhis, 
how do we bring it about that, ou their theory, there is, in Purusa, a 
promiscuous presence of contradictory properties such as birth, death, 
bondage, release, etc. ? We would reply that the properties mentioned, 
are admitted as belonging to Purusa by reason of their being of the forms 
of conjunction, disjunction, experience, and non-experience; it having 
been already declared that only properties which possess the form or 
nature of transformation, and none else, are denied in regard to 
Purusa.—152. 

Imputation proves nothing, 

5=rmqr^r u \ m\n 

Anya-dharmatve, being the property of another, Api, even. * 
Na, not. Xropfit, from imputation or superimposition. wjwfjp Tat-aiddhifi, 



214 


SAMKIi YA-PRA VACEANA-S&TR A M. 


establishment thereof, i. a,, of the distribution of birth, etc., as well as of 
pleasure, etc. Ekatvat, from unity. 

153. Even though, the properties of other things lie 
imputed to the Self, the imputation does not prove that it 
really possesses them, because of its being one and absolute¬ 
ly simple. (Aniruddha.) 

Or, even though they be the properties of other things, 
the distribution of pleasure, etc., in regard to Purusa, cannot 
be established from the rule of imputation, in consequence 
of the unity of Purusa. (Vijnaua Bhiksu.) -153. 

Vritti. It may be contended by the Vedantin that the attribution 
of the property of a tiling of quite a different nature, to another, ia 
actually observed ; as, for example, the agency of Prakriti is attributed 
to Purusa who is different from Prakriti. To this the author replies. 

The agency of Purusa is erroneous. The truth in the matter is that 
Purusa is not the agent, the imputation not being objectively true. 
Nor can the connection between the true and the riot-true be real. Being 
free from all association or attachment, the Self can have no possible 
connection with birth, death, etc., in a true sense.— 153. 

Bkdnya .—As there is a well regulated distribution of the properties 
of redness, blueness, etc., appearing in the crystals, although these 
properties are only superimposed upon them, likewise, in the ease of 
Purusas also, there is, in the Sastras, a well regulated distribution of the 
properties of Buddhi, vis., pleasure, pain, etc,, as well as also of the 
properties of the body, etc., vis., Brahraanahood, Ksatriyahood, etc., 
although these properties are ouly imputed to them. As, for example, in 
the Visnu PurAna. 

• * * u 

As, in the ease ot a single Ghata-Akasa or Ak;ila confined within a water pot, 
which is eovored with dust aud smoke and the like, all these epithets are not applied ; 
so are the Jivas not possessed of Pleasure, etc. 

And this distribution (of pleasure, etc.,) also, just like the distri¬ 
bution of birth, etc., is not established on the theory of the Unity of the 
Self. 

This the author now declares. 

Although they are the properties of other things, e. g., Buddhi, etc., 
still, the distribution mentioned above would not be established in the case 
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of Puriisa, through the superimposition of the properties of pleasure, etc., 
upon him ; because of the unity of Purusa (as supposed by the Vedantin) 
who is the subject or substratum of the superimposition. Such is the 
meaning. Inspite of the unity of Akasa, distribution of adventitious (coming 
from upadhis' properties takes place in it by means of the differences of 
the portions of Akasfa (AkA&is) determined by (being confined within) water 
pots, according to the difference of the water pots. The characters of being 
the Self, of being the Jiva, etc., do not, however, belong to what are deter¬ 
mined and conditioned by means of upadhis or external investments; since, 
by the destruction of the Self, the Jiva, etc., which would necessarily follow, 
like the destruction of the Gliata-Akatfa, on the removal of the upadhi, there 
would be contradiction to the texts of the Veda which declare that the Jiva 
does not perish, etc. But, as it has been already stated, these characters 
belong to Pure Consciousness. 

It is simply without understanding this non-establishment of the 
distribution of bondage, release, etc., which is too nice a subject for them 
to comprehend, that the moderns who style themselves as Vedantins, say 
that the distribution of bondage and release is possible, even on the theory of 
the Unity of the Self, by means of the differences of upadhis. They too 
are silenced by the present aphorism. 

Those, again, forming a section of them, who having seen this very 
non-establishment of the distribution of pleasure, bondage, etc., say that 
it is only of the reflections of Consciousness fallen on the upadhis, that 
bondage, etc., occur;—they are very greatly mistaken; because of the 
defect mentioned before (page 211), namely, that their theory does not stand 
the test of the alternatives of difference and non-difference, etc., and, 
further, because of the defect pointed cut by the aphorism (1. 90, q. v .): 
“(Actual) superintendence is of the Antah-karana, because it is lighted up 
byPurusa ; as is the case with iron.” 

Moreover, in the Vedanta Sutram, (S. B. H. Vol. V), the absolute 
unity of all the Selves is nowhere found declared. On the contrary, their 
difference has, in fact, been declared by the aphorisms, for example : 

II U U II 

“ The being above mentioned is other than Jiva. Because there is a declaration of 
its being separate from Jiva”.—Vedanta Sdtram, I. i. 21. 

im 1113* 11 

“ But Brahman is greater than Jiva, because the scriptures declare His difference 
from the Jiva ’’.—Ibid, II. i. 22. 

wot i r i * mi i 
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“ The soul is a part, because the Lord is described as having manifold relations with 
the soul etc.”.— Ibid, 11. iii. 41. 

— Sacred Books of the Hindus, Yol. Y, pages 42, 251, 381. 

Hence it is established that the doctrines of Avacliehheda or partial 
limitation, (namely, that the Jiva is an undisjoined portion of the one, 
all-pervading Brahman, cabined, cribbed, and confined by the upadlii), 
of Pratibimba or reflection, (namely, that the Jiva is only a reflection of 
Brahman into the up&dhi), and the like, are nothing but perverse conclu¬ 
sions. There is this further reason also that, in regard to objects about 
which doubt lias arisen and which have not been dealt with in one’s own 
Sastra, it is the conclusion of a sister Sastra that should be accepted as the 
established tenet. AH this has been demonstrated by us in our Commen¬ 
tary on the Bralnna-Mimiimsa (the Vedanta Sutram).—153. 

The Sflmkhya Theory is not in conflict with the Vedic declarations. 

u Na, no. Advaita-h uli-virodhah, contradiction to the Vedic 

testa on non-duality. wfimrara Jati-puratvat, being directed to the genus or class. 

154,—There is no contradiction, (by the Samkhya 
Theory of the Multiplicity of Purusas), of the Vedic declara¬ 
tions of Non-duality (of Purusa), because the reference (in 
these declarations) is to the genus (of Purusa).—154. 

Vritli. —But, this being so, the Vedautin may say, there would be 
contradiction of the Veda. For, says the Veda : 

agr 11 

Brahman is one only, without a second.—Chh&udogya Upauisat, YI. ii. 1. 

43 47 1% q^fcT II 

There exists nothing diverso here. Prom death unto death he goes, who sees as 
if things were diverse here.—Katha Upanisat, IV. 10, 11. 

To this the author replies. 

The sense is quite obvious.—154. 

Bhasya.— But, then, the Vedantin may say, there being thus a mul¬ 
tiplicity of Purusas, the declarations of the Veda and the Smj-iti which 
demonstrate the Unity of the Self, would not be established. Such de¬ 
clarations are, for example: 

% ajciren ^ srsrfarcn i 
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For, tho mundane or creational Self, which is ono and one only, is situated in every 
Bhdta or creature severally. Like the moon reflected in water, it is seen sometimes as 
one and sometimes as many.—Brahma-Bindu l!pa„ 12. 

elncfr srtcw i 

•w sr ur *rrs?ir * ^vrr^rrs it 

For, the Self is eternal, all—penetrating, immutable, blameless. Being one, it is diver¬ 
sified by means of MSyd which is its onergy, and not from its own nature. 

To this the author replies. 

There is, however, no contradiction to the Vedie declarations on 
the Unity of the Self, because of their being directed to the genus, i. e., 
because of the reference of the Vedic declarations on Non-duality being 
only to the genus (of Self) which consists of oneness of form in general, 
(in other words, of the general characteristic of being the Self), and not 
to its entireness, since there is no reason or necessity for reading such 
a reference in them. Such is the meaning. 

And that the word “jati’’ denotes oneness of form or uniformity, is 
obtained from the subsequent aphorisms. 

If preference is given to (the meaning of) the word “jati ” as heard, 
(i. e. in tho sense of genus), thou, the aphorism should be explained just 
as corroborating or demonstrating the texts of the Veda on Non-duality, 
such as: 

Wir 

Verily, in the beginning, all this was a single Solf.—Aitaroya, I. i. 1. 

u 

In the beginning, O peaceful one, this was verily existent; one and one only, with¬ 
out a second.—Chhandogya Upanisat, VI. ii. i. S. B. H. Vol. III. 

“ Jflti-para-tvftt, ” meaning, because (these texts of the Veda oir Non¬ 
duality) are intended as negations of the duality that would be caused 
by the existence of something heterogeneous -to the Self. Such is the 
meaning. 

Of these, the import of the first interpretation (i. e. Non-duality of 
many Selves in the sense of their being non-different in form), is as 
follows : In the texts of the Veda and Smriti, on the unity of the Self, 
the words one and the like arc intended to denote oneness of form or 
uniformity, and the words difference and the like to denote difference 
characterised by difference in property. Because the meaning or sense 
of oneness of form is unavoidable in such passages as 
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Tlie Self should he regarded as being one and one only in the states of waking, 
dreaming and sleeping. Who has passed beyond tho three states, of him there is no re¬ 
birth.—Brahma-Bindu Upanisat, It. 

Otherwise, by means of the cognition of the mere unity of the Self 
even in nil the three states, it is impossible that cessation of the fancy or 
assumption of the three states, declared by tlie phrase “ which has passed 
beyond the three states,” should result; while it is by means of the 
establishment of oneness of form or uniformity alone that it can be possible 
to elucidate the svarupa or essential form of all the Selves by means of 
the discrimination and elimination of all upadhis or external investments 
whatever. For, otherwise, it is not possible even for Brahma to demons¬ 
trate the svarupa or essential form of the Self, as a particular entity 
possessing the distinction of freedom from properties, directly by means of 
words, since words can comprehend only the genus. 

While, on the other hand, when the uniformity of the Self is 
established from Brahman down to a stalk, then, with a view to demonstrate 
the truth so taught, the disciple goes on discriminating till he arrives at 
the essential form of the Self devoid of all particular distinctions and 
within the comprehension of words, and, thereafter, becomes fulfilled by 
means of the cessation of abhimana or self-assumption to its utmost end. 

If, again, tlie declarations of Non-duality had reference toundivxded- 
ness merely (of one entire self), then, the cessation of abhimana would 
not be possible from them ; because, as is the case with the various sounds 
produced in Aka,da or Ether, so, in the undivided Self also, the production 
of Pleasure, Pain, and the absence thereof, and so forth, can be accounted for 
by means of the differences of determining conditions (which, in a manner, 
oppose undividedness and which keep up abhimana as long as they remain). 

A*nd if one and the same text is said to refer to both undividedness 
and absence of difference in property, then, the text becomes ambiguous. 
And also the supposition of its reference to undividedness becomes 
fruitless, inasmuch as cessation of all abhimana takes place from the 
cognition of the absence of difference in property 7 alone. 

Hence the declarations of Non-duality do not refer to undivided¬ 
ness (of one entire, all-pervading Self); further, because of their contradic¬ 
tion, (in that sense), by texts of the Veda and Smriti which comprehend 
multiplicity of the Self, and which are corroborated and strengthened by 
Reason, But their reference is simply to non-difference characterised as 
non-difference in property ; since their import must be the same as that 
of the texts of tlie Veda and Smjiti, teaching sameness or equality of 
Selves, and also because of the VedAnta Sutra (111, ii. 33), viz,, 
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3 11 \ 1 * 1 ^ 1 

“But (tho word bliss is applied to human joy, merely) on account of generic resem¬ 
blance (and not because the two blisses arc of the similar nature)S. B. H. Yol. V. 
page 4U5. 

Of these texts on the point of similarity of Selves, the Vedic texts 
are, for example, 

gilf^sTRcT ^rtcTTr fori? ii 

As water sprinkled on a pure substance, becomes just as pure as that substance, 
likewise, O Gautama, becomes the Self of the Muni who knows the truth. —Katha Upanisat, 
IV. 16. 

The stainless Self attains to supreme equality.—Munrtaka Up.inisat, III. i, 3. 

And the texts of the Smriti are, for example, 

5FW =5T ST'J* ii 

?TT^r?irtJ7^r %r^rr<wr err^rcicw i 

V ^TrTrf ^ 5* gglftT II 

Light is in tho Self, and nowhere else. It is the same in all beings. And it can be 
seen, by itself, by one whose mind has been steadied well by means of meditation. 

As great a Self in tho form of knowledge is in ono’s own Self, so great is it in 
another's Self. He who knows this constantly, is not bewildered, evon if he be in the 
midst of tho multitude. 

In the Vedic texts quoted above, since there is the declaration of 
equality constituted by, or rising out of, diversity (of individuals), even 
in the state of Release, it is established that, among Selves, there is 
also difference of essential form (svarupa). And the reference to non¬ 
difference in the form of non-difference in property, (i. e., absolute 
indentity) is, in our opinion, to be observed of such sayings as “ 1 am 
Vispu ”, “ I am Siva ”, etc., but not also of sayings liIce “ Thou art That ”, 
“ 1 am Brahman”, etc. ; for, among such passages, the phrase, for instance, 
“ Thou art That ”, as heard, expresses, in the theory of tho Sarpkhyas, 
the sense of a passage like this that thou art Eternal and eternally Pure 
and eternally Released, since, in the theory of the Samkhyas, it is the 
Perfect Self existing at the time of Pralaya or Dissolution, that alone is 
the object denoted by the words “ That ” and the like. 

But, if it is contended that it is the Purusa produced at the begin¬ 
ning of Creation and called N&rayana, that is the only object denoted by 
the word “That,” then, let the reference of the sayings also, e. g., “ Thou 
art That,” be to non-difference in property (from him). 
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It cannot be said that, since there is no need of it, therefore, the 
Vedic texts cannot possibly refer to difference or diversity; for, the 
establishment or explanation of Release itself is the need for such re- 
ference; for when Creation and Dissolution, by the form of ever flowing 
succession, never come to a termination, there could be no (meaning of; 
Release, if there were but one Self. 

Now, don’t say, please, that the diversity of Selves being thus 
known to the world, it cannot be that the Vedic texts should have 
reference to this matter ; because (the fact is just the other way, that is), 
in the Veda, etc., has been made the negation of the unity of the Self, 
entailed in the popular mind, by inference from the example of iikada, 
by reason of its being the simple and natural view of the Self, and because 
the difference between one’s own Consciousness and that of another is 
not an object of perception (and therefore must be taught in, and learnt 
from, the Veda, etc.), and because the popular preception of the Self is in 
respect of the body, etc. 

Diversity of Selves has, however, been condemned in such passages, 
as 

rT^ i 

He who creates a broach within this (Akasa), now, of him is the fear.— Taittiriya 
Upanisat, II. 7, 

But it refers to the one or the other of difference in property and 
division, ( i. e., to heterogeneity of Selves or to division of one and the same 
Self into different parts, and not to the multiplicity of Selves essentially 
alike one another, but different as distinct complete individuals, as held 
by the Sarnkhyas). 

But, this being the case, what will be the fate of the Vedic texts 
which take the Selves as separations or reflections ? If this he asked, 
we reply as under : As in the case of the solar sphere consisting of many 
Tejas or 1 fires,’ so, by making one mass, undivided and of the same 
quality in every part, of the sphere of the sun of Consciousness con¬ 
sisting of many Selves, it is innumerable divisions in innumerable 
upadhis that alone is established, by the examples of the reflections, etc., 
by means of innumerable Purusas who, ray-like, form the parts, as it 
were, of the sphere, in order to teach that the otherness or separateness 
characterised or created by the divisions, is merely a creation or fabrica¬ 
tion of speech; but not to teach the undividedness of one single Self, 
because there is more force, as they are supported by reason, in those other 
texts of the Veda which employ the example of parts (in relation to a whole 
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made up of them, in the case of the many Purusas forming a sphere of 
Consciousness) as in the following : 

wrc srfrT^r spjj* i 

As the one Vayn (Air), penetrating into the world, became, in every form (of things) 
individually, their counterform—Katha Upanisat, V. 10. 

It is also recollected in theSmriti : 

9*3 ft &f>fat»33T I 

Of which, the character of forming one mass is not impaired, even though it is made 
up of all the Selves. 

In the Brahma-Mimarnsa (i. e., Vedanta Sutrain), however, Non¬ 
duality has been declared also by way of non-division in the form of 
the lay a or dissolution of all other Consciousness into the eternally mani¬ 
fested Consciousness of the Supreme Id vara or Lord, by the aphorism (IV 
ii. Id) : 

srfavTHTT 3RJTT3 II 8 I * I H III 

“(The merging of the permanent atoms of Prana and the rest, is by way of identity, 
for) there is no separation, as is stated by an authoritative text.”—Sacred Books of the 
Hindus, Vol. V. page 717. 

More on this point has been said by us in our Commentary on 
the Vedanta Sutrain. Such is the hint. 

On the second interpretation of the aphorism, again, the import is 
as follows: At the time of Pralaya or Dissolution, all that is different in 
kind (Jati, genus) from the Self, is, without exception, non-existent; be¬ 
cause of the non-existence in it of the character of an entity (such as what 
might be called a water pot or the like) and of the capability of being put 
to any use (such as bringing water in, etc.). Of Purusas, by reason of their 
being immutable, objectivity and use themselves are facts altogether 
unknown. Hence, as at the time of Creation, so, also, at the time of 
Dissolution, existence belongs to them. Hence, at that time, the Selves are 
free from the duality of Selves of a different kind from them. Similarly, 
at the time of creation also, since nothing else possesses transcendental or 
absolute existence in the form of immutability, and, consequently', the 
Selves are free from the duality of Selves of a different kind from them, 
the Vedic texts on Non-duality at the time of Creation are also explained 

— m. 

Multiplicity of Burma further established. 

\\ % I II 

Vidita-baiidlia-karauasya, 0 f one to whom the cause of 
Bondage has become known (A). Of one in whom the cause of bondage is 
manifestly present (v). ^ Bpstya, by seeing, in the sight, A-tat-rftpam, 
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not being of tlio form thereof, i e., oneness or similarity of form. Anirnddha 
reads tat-rftpam, meaning, that form, instead of atat-rupam. 

155. One to whom the cause of Bondage (i. e., Non¬ 
discrimination) has become known, attains to that form (/. e., 
isolation), by seeing (the discrimination of Purusa and Pra- 
kriti).—Anirnddha. 

Or, there is absence of oneness of form in the sight 
of only one in whom the cause of Bondage is manifest.—Vij- 
nana Bhiksu—155. 

Vritti.—Bnt, the Vedfintiu may contend, even with the upholder of 
the theory of manifold Selves, the bondage and release of tbe same Self 
are quite contradictory. To this tbe author replies. 

“ Tat-rupam,” the form of isolation, “dpstyA,,” through knowledge 
of the discrimination (of Purusa and Prakrit!), is of him to whom the cause 
of Bondage, i. e non-realisation of the discrimination (between Purusa 
and Prakriti), has become known.—155. 

Bhiiqya. —But, the Vedautin may contend, as in the case of the Unity 
of the Self, Uniformity also is contradicted by the perception of the Self as 
having diversity of form : how, then, can it be said “because the reference 
is to the genus” (vide preceding aphorism) ? To this the author replies. 

(There is) “a-tat-i'fipam,” i. e., diversity of form, in Purusas, only in 
the sight of one in whom the cause of Bondage, namely, Non-discrimina¬ 
tion, is“viditam” or manifestly present. Such is the meaning. Hence, 
(the conclusion is), diversity of form is not established by erroneous 
seeing.—155, 

Those who have eyes to see can see the Uniformity of the Self, 

11 \ I 11 

i Na, not. Andha-adristya, by reason of non-seeing by the blind. 

Cliaksusmatam, of those who have got eyes, wjvstth: Anupalambhah, 
non-perception. 

156. Because the blind do not see, (it does) not (fol¬ 
low that) those who have got eyes, also cannot perceive.— 
156. 

Vfitti .—Bondage, (you say), rejoins the Vedantin, is occasioned by 
the non-perception of the discrimination (between Purusa and Prakfiti), 
and is not real. And it is a maxim that non-perception comes to cease 
through perception. Such being the case, we see it to be reasonable 
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only iti tlie theory of the Unity of the Self, and not in the theory of the 
Plurality of Selves. In regard to this the author says. 

The blind do not see:—Is this any reason that even he who has 
eyesight, cannot also see? There are many arguments in favour of 
the upholders of the Plurality of Selves. Such is the meaning.—156. 

Blutyya :—Hut still, may rejoin the Veudantin, the Uniformity of 
Selves will be disproved from the 11011 -perception thereof. So the author 
says. 

Non-perception itself is not established ; because of the seeing of 
Uniformity by (lie wise, although the ignorant fail to see it. Such is the 
meaning.—150. 


Non-duality disproof.! by recorded eases of release. 


ii % i >wii 

qr*t|3iT% Vain.a-dova-adi!.i, VAtiudova, and others, gas: Muktah, released. ^ 
■Na, not. -niag A-dvaitam, Non-duality. 

157. Varnacleva, as well as others, has been released ; 
(hence) Non-duality (is) not (a fact). —157. 

Vritti. I he author declares that, for the following reason also, the 
Selves are many. 


In the Purduas, etc., it is heard, “ Vamadeva has been released, ” 
“ Suka has been released”, etc. If the Self were one and one only, since on 
the release of one, there would be the release of all, the mention of diver¬ 
sity (as in the case of separate and successive releases) would be contra¬ 
dicted.—157, 


Bh'hy t ,After showing that the Vedic texts on Non-duality are not 
established (in the sense attributed to them by the Vedantin), the author 
brings forward other impediments to the theory of undivided Non-duality. 

Vdmadeva and others exist (in the condition of) being released; 
still, at the present moment, bondage is proved by perception in ourselves. 
Hence, non-duality of an undivided or entire Self is not a fact. Such is 
the meaning. Further, non-duality of this form is in contradiction to 
hundreds of such sayings as : 

ertsr 

And he too, having recovered knowledge about the Self, through recollection of 
previous births, attained to roleaso in that very birth. 

Such is the complement of the aphorism, 

20 
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Nor should suck bondage and release be regarded as being only 
oi' tkc upfidhi or the external condition or investment of the Self, because 
of contradiction to the established tenets of the Veda and the Sniriti, 
and because, when we see people make such prayers as “ May 1 not suffer 
pain”, it is quite clear that the release of Purusa alone constitutes the 
supreme purpose of Purusa, designated as Release. 

And, as is the case with the soil and tiie like, the removal of pain of 
the upadki becomes an object of desire to Purusa, only mediately, being 
subservient to the chief end of Purusa. 


And what is contended by the present-day Miiya-vadins, namely, that, 
through contradiction of the Vedic texts on Nou-duality, the texts of the 
Veda on Bondage, ltelease, Creation, Dissolution, etc., are also contradicted: 
this too is an unfounded allegation. Because, when, at the very moment of 
the hearing (of absolute Nou-duality as maintained by them) from the 
Veda, there must arise the certainty of the non-existence of ihc fruit or 
result also, called Release, their contention would entail the unauthorita- 
tiveness of the Veda, characterised by uselessness of the observance (as 
instructed therein) of the injunctions about Manana or reasoning, oLc., 
subsequent to sfravana or hearing. And, further, since there would bo 
contradiction to the (reality ofj the Vedanta also which is included within 
the fabric of Creation, by moans of the Yedic texts on Non-duality, doubt 
would again arise in respect of Nou-duality-nlso as learnt from the Vedan¬ 
ta ; in the same way as, when there is contradiction in the waking state 
of the words uttered in the state of sleep, doubt, in turn, arises in respect 
of the import of the words uttered in that state, ( i . of the contradiction 
itself). 

Moreover, from the teaching, 

Holiof in Unreality is Unbelief (Niistikatil).—Aiiuir.i-kosa, 1. i. 4. til. 
it is seen that those who see dream-like unreality in Dharnin, etc., are 
merely a sect of: the Bauddhas, because by the word “ Samvriltikn ” or 
caused by Sanivriti or Concealment, they recognise that the fabric of the 
world is the creation of A-vidya or Nescience. Such is the hint.—157, 


Release of Vihnadem is not relative, but absolute. 




M I II 


Aimdau, in the bogiimingless world (Aniruddlia), time (Vijfiana Bliiksu) 
^ Adya, to-day. sraa Yftvat, uptil. wura Abhav&t, because of non-existence, nfesr 
Bhavisyat, the future. Api, also. ^Evam, similar. 
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158. If, in the world which has been coming down 
from eternity, void has not been the result uptil to-day, the 
future also will not be so. (Aniruddha.) 

Or, in the time, continuing from eternity, if no release 
has taken place uptil to-day, no release will take place in 
the future also. (Vijilana llhiksu). —158. 

Vfitti .—Oa tlio theory of the plurality of Selves, since the world 
(Saipsara) is coming down from eternity, and since, at one time or another, 
one or another is released, gradually, in this wise, on the release of all, the 
whole (world) would become a void, while, on the theory of the unity of 
the Self, (such a contingency cannot arise), as release takes place only on 
the passing away of the upadlii or adjunct (of which there is no end). 
(If this be the objection), so the author says. 

In tho world which has been from eternity, when, uptil to-day, void 
is not seen to have been tho result, there is no proof that, in the future, 
release (of nil would take place, and leave a universal void behind 
it).—158. 

BMsya. -But, tho Vedaiitin may rejoin, it should be believed that, in 
the case of Vfnnadcva and others also, absolute or permanent release lias 
not been produced. To this the author replies. 

In time eternal, if, uptil to-day, release has not been produced (as you 
say) in the case of anybody whatever, the time to come also would be the 
same, i. e., absolutely without release taking place in it, since the thorough 
cultivation of the means for tho attainment of release will be the same in 
tlie future as it lias been in the past. Such is the meaning.—158, 

As it has been, so will it be. 

* 

u \ i *** n 

Idanirn, now. ^ Iva, as, ^ Sarvatra, at nil times. ^ Na, not. 
Atyanta-uchchliedalj, absolute eradication or cutting short. 

159. As now, so, for ever, (the course of transmigra¬ 
tion will) not come to an end. (Aniruddha). 

Or, (for, the inference is that), as now, so, for over, 
there would be no final release. (Vijilana Bhiksu.)—159. 

Vritli .—The author states another solution of the case. 

Because of the infinity of Selves, release will take place by degrees, 
and, at the same time, an end (of the course of the world will) also 
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not (be the consequence). As now, so “sarvatra ”, in time to come, 
also, release will take place; but, hence, absolute termination (of the 
course of transmigration) would not result, because of the eternality of 
its flow. 

On the theory also, that release consists in the passing away of the 
upfidhi, there is the implication of universal voidness ; hence the charge 
lies equally against it. Just as there would be an end of all things, on 
the successive release of manifold Selves, similarly the world would be a 
void in consequence of the destruction of all upadhis on the exhaustion of 
all karma (which is the cause of the Self coming into contact with the 
upfidhi, i. e., body, etc.). 

Now. (if tbe VedAntin says), there will not be a void, because the 
upfulhis are infinite in number, then, it is tbe same on the theory of the 
multiplicity of Selves also. Thus, 

ii 

For this reason, therefore, -while tlio knowing (Selves' got released, (the process of 
the (world runs) incossant; voidnoss does not result, because of the infinity of the Cosmic 
System and of the worlds iu which the Ji vas experience tho consequences of their 
Irarma.—169, 

Bhflsija .—The author shows the process (by which the above in¬ 
ference has been arrived at). 

At no time will absolute removal of bondage bo possible in tho case 
of any Purusa whatever, as is tlm case with the present lime, (according 
to the rejoinder of the 'VedAntin mentioned in I. ITS),—such an inference 
would be possible, Such is (lie meaning. —15!). 

Purusas are ever uniform. 

II % I Ho I 

®unnlu«req: Vyavritta-ubhaya-rfjpali, that from which double, i. <>,, different 
(VijnAna Bhiknii), both, i. c., hound and released. (Aniruddha), forms are 
excluded. 

160. Purusas are never multiform.—160. 

Vrilti. —But, is the Self (essentially) hound or is it essentially re¬ 
leased ? If it is (essentially) bound, then, since, the essence cannot, slip 
away, non-release (is the consequence); for, if it slipped away, (the Self 
would be) non-eternal, fas loss of essence amounts to annihilation of the 
thing itself, vide aphorisms 7 and 8 above). If, ion tbe other band, it is 
said to be essentially) released, then, useless arc meditation and all tho 
rest (enjoined as means for the attainment of release). To this the author 
replies, 
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It is not bound, nor is it released, but it is eternally released. 
While destruction of Ignorance is effected by means of meditation, etc., 
(which are, therefore, not useless).—1 OH. 

Bhrisya :-- Tbe uniformity of Pnrusas, that has been ascertained to bo 
tho import of the Vedic texts establishing their “ unity,”—does this uni¬ 
formity arise at the moment of release, or does it exist at all times? 
There being room for this enquiry, the author declares. 

And that Purusa is (“ vyavritta-ubhaya-rupah, /. <?.,) one from whom 
difference of form has departed ; because of the establishment of constant 
uniformity from the testimony of the Veda, Smj-iti, and Iteason. So is it 
said : — 

*srT*TTfci nrw qf&traT i 
*ITOT^T IWTSfttfo spa*?! II 

IJy means of Maya which shows a variety of forms, (l’urnsn) looks as if he were 
multiform. KovcUiiif? In its (tunas, lip is hound in such wise as “ (This is) mine," “ 1 (do, 
feel, etc.,)." 

Further : ^ 

amqramfnan i 

5 T(!rr m 11 

In this long dream, designated tho world, while passing on from dream to dream, tho 
Peaceful lirahman which is the elaboration or expression of peace I u Incus, does not give up 
its own form. - 160. 

Character of witness is compatible, irith uniformity. 

[\ % I \ II 

Saksilt-sam!umdhat, through immediate connection. For tliis, 
lAniruddha roads Aksa-sambandliat, through connection with the Senses. 
arf%?aa Saksitvam, the being the witness. 

161. Purusa is the witness through connection with 
the Senses (Aniruddlm), or, through immediate connection 
(Vij liana Bhiksu).—161. 

Vritti. —It has been declared that it belongs to the Self to be tlm 
witness. But if it belongs to be the witness, even to one who has attained 
to discrimination (of Purusa and .Prakrit,i), non-release would be tho con¬ 
sequence. (If this he the doubt), so the author says. 

“Aksa” means tho Senses. Through connection with that, Purusa 
is the witness. And where, will ho the connection with the Senses, when 
discrimination has been attained ? (t. <?., it will be nowhere).—101. 

Bhasya. —But, since the character of being the witness is not per¬ 
manent, how, then, can there be constant uniformity of Purusa? To this 
(he author replies. 
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The character of being the witness, that has been asserted of Purusa, 
is through immediate connection merely, but not through transformation. 
Such is the meaning. 

It is found that, by immediate connection, Purusa is the witness of 
Buddhi alone, because the derivation of the word “stlcsi '’ is Astray 

i e., as the name of one seeing immediately (Panini V. ii. til.) And the 
character of seeing immediately means the character of seeing without 
intermediation. And immediate connection (in this sense) with a Purusa 
takes place only of the modification of the Buddhi pertaining to that 
Purusa. Hence, it is of Buddhi alone that Purusa is the saksi or 
witness, while of others he is merely the DrastA or seer; such is the divi¬ 
sion, ( i • e., distinction made) in the fkihras. 

And the connection which determines the production of cognition, is 
of the form of reflection only, which takes the place of the modification 
into the form of the objects cognised : but not, in the least, of the form 
of conjunction, as wc have submitted more than once, because, in that case, 
the supposition would not be warranted by the facts of the case. 

In the case of Visnu, etc., on the other hand, the character of being 
the witness of all things, belongs to them in a secondary sense, because of 
the very non-existence (in their case) of the intermediation of the Senses. 

Where the reading is “ Aksa-sambandhAt saksitvam,” “ aksa” there 
means Buddhi, as it is equally an instrument of knowledge (like the 
Senses), and “ Aksa-sambandhat” means, through connection of Buddhi in 
tho form of reflection as declared before. Such is the meaning.—1(51. 

Purusa is for ever released, 

n \ i ii 

foammyspj Nitya-mukla-tvam, constant freedom. 

102. It belongs to Purusa to bo released for ever. 

162. 

Vritti. —Constantly of what form is the Self? To this the author 
replies. 

The meaning is quite plain.—162. 

Bhhya. —For the purpose of establishing the absence of multiformity 
of Purusa, tho author points out two other distinctions of Purusa, by the 
next two aphorisms. 
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It is, at all times, that freedom from bondage, called Pain, belongs to 
Purusa, since Pain, etc., are transformations of Buddlii. Such is the 
meaning. Purusa-nrtha or the supreme object of Purusa, on the other 
hand, is, as has been established before, tho cessation of the experience of 
■Pain, or, in other words, the cessation of Pain in the form of reflection — 
162. 

Purusa is indifferent. 

i) 3 i II 

Audasinyam, indifference. Cha, and. ?fu Iti, finally. 

163. And, finally, Indifference also (belongs to 
Purusa.)—163. 

Vritti.— The meaning is quite plain.—103. 

Llidfi/a : Audasinyam, (indifference), is inactivity or non- 

agency. And hereby the being free from desire, i. e., disinterestedness, 
ami other distinctions also should be suggested, since there is the text 
of the Veda : 

rm 

Jtosiro, Volition, Curiosity, Faith, Unfuitli, lietoiitivoncss, Unrotontivcnoss, Fear,- 
all this is vorily Manas.—Uri, Aran. Upa. I. v. 3. 

The word “ iti ” marks the end of tho establishment of the character 
of Purusa.—163, 

Seeming agency of Purusa is due Lo influence of Buddlii. 

s'rrmrg; \\ r < i h$ii 

wnra UparagAt, from affeutiou or influence. Kartrilvam, agency. 

Raqifihamt Ghit-sannidhyat, through proximity of consciousness. 

164. (Seeming) agency (of Purusa) is from influence 
(of Prakriti), through proximity to Intelligence, through proxi¬ 
mity to Intelligence.—164. 

Vritti.— But, some one may say, we hear of the agency of the Self 
from the Scripture ; how is this? To this the author replies. 

“ Agency ” of the Self, i.e., the fancy or assumption of agency, is 
from the influence of Prakriti by means of her proximity to Intelligence. 

The repetition of the expression “ through proximity to Intelligence” 
is meant to indicate the completion of the Book, the same practice having 
been observed in the Veda.—164. 

Here ends the First Booh, of Topics, in the Vritti on the 
Sdmkhya-Pramchana-Siltram of Kapila. 
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Blid^ya. —But, some one may ask, the mutual discrimination of 
Purusa and Prakriti being thus established by means of their dissimila¬ 
rity in property, how can the declarations made in the Veda and the 
timriti, namely, that Purusa is tho agent, and also that Buddhi is the 
knower, be justified ? To this tho author replies. 

Here the syntactical connection of the words is according to their 
appropriateness. 

The agency that is attributed to Purusa, arises from the influence of 
Buddhi, and the intelligence that is attributed to Buddhi, arises from the 
proximity of Purusa: neither of them is real. Such is tim meaning. As 
in the case of lire and iron, the attribution of their properties to each 
other mutually, arises from particular conjunction between them, (i. e., 
when an iron bar is heated to redness, it may be said that the iron 
burns, as well as that the (ire is so much long and so much broad, etc.), 
and is, therefore, only accidental or caused by upadhis : or, as in the case 
of water and the sun, tho imputation of their properties to each other 
mutually, arises from the con junction of walor and the sun, and is, there¬ 
fore, only accidental ; the very similar is the case with Purusa and Buddhi. 
Such is the import.. 

And this has been stated by the Karikh also : viz., 

gin-fuf fif cmr 3R&T || || 

Therefore, through conjunction with that (Purusa), tho unintelligent Lihgaui (Liuddlii, 
etc.) looks as if it wore intelligent; an«l, although agency is of the Gunas, tlio indiil'erent 
(Purusa) appears, in the same way, as if ho were verily the agent.—KSrikfi, Vorso 22. 

The repetition of the expression “ through proximity to Intelligence" 
is for the purpose of indicating tho close of the Book.—1154. 

The Avoidable, tho Avoidance, the Cause of the Avoidable, and the 
Means of Avoidance,—the four principal objects of the Sastra,—which 
form the four divisions of tho System, have been successively discussed 
und elaborated in this Book. 

And, because it gives an elaborate account of the contents of (lie 
condensed or abridged Samkhya Sutram (Kapila Sutram), therefore, like 
the Yoga (Sutram of Patanjali, which also is art exposition of the Samkhya 
Thought, and is, on this account, similarly described), this Sastra, is de¬ 
signated the Sainkhya-Pravachana-Su train. 

Here ends the First Booh of Topics , in the Commentary, composed by 
Vijhana A chary a, on the S&mlJiya-Pravachana-Sutram of Kapila. 



Book II. 

OF THE EVOLUTIONS OF PRAKRIT!. 


INTRODUCTION. 

Vritti :—Now, after the ascertainment of the Topics, is made the 
composition of the Second Book for the purpose of the ascertainment of the 
products of the PradhAna. 

Bhdpja -.—The Topics of the Sastra have been ascertained. Now, in 
order to prove that it belongs to Purusa not to undergo transformation, 
the author will, in the Second Book, explain, in very great detail, how the 
procession of Creation proceeds from Prakriti. Therein too the intrinsic 
nature of the products of Prakriti will be declared very fully, with a view 
to the very clear discrimination of Purusa from them also. It is for this 
reason that, in the verse : 

Gwrc sr$f*f ^3^=3 shirr* i 

fosTRrfcT sr u 

Transformation as well as I’rakfiti and also Purusa the eternal,—whoso knoweth 
them as they are in thomsolves, he, thirsting no more, is roloasod.— Mahd-Bh&rata, XII. 
7879. 

of the Moksa-Dhavfna Section of the Mahabliarata, and in other places, 
it has been declared that all the three (things mentioned in the above 
verse) are objects which require to bo known. 

The Purpose of Creation. 

fajjTi>uN rr 4 m surfi miii 

Isjai tm ri 'ynnukta-moksa-arthant, for the purpose of the release of the 
released, wrt’ sva-artham,, for its own. sake. vA, or. pradhAnasya, of 

PradhAna or Prakriti. 

1. Of Prakriti, (the agency or the becoming the pro- 
creatrix) is either for the release of the released or for her 
own sake.—165. 

Vritti :—The Self is free by nature. Of the Pradhana, the becoming 
the procreatrix of the, world is for the purpose of the release of the Self 
from AbhimAuika or assumed or imagined bondage. 

In regard to creation which is painful, since Dispassion naturally 
grows towards it, Puru$a at once strives to obtain release. And in regard 
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to creation which gives pleasure, since, it being tainted with painfulness, 
pleasure also is thrown on the side of pain, it is Dispassion only that 
ultimately is produced towards it. 

This Dispassion is fourfold, being distinguished under the names of 
Yatamana, Vyatireka, Ekendriya, and Vadikara. 


Note These technical terms require explanation. “ Dispassion, Vairagya, is the 
extinction (or absence) of rfiga, (lit.) colour, or passion, which, like dyes of various hnos, 
tinctures the soul." The various stages of its unfnldment have been described as Yata- 
mfina or Striving, Vyatireki or Discriminating, Ekendriya or Longing, and VasikSra or 
Supreme. Vdchaspati Misra has explained them in liis commentary on the Sfimkhya- 
KfirikS, Verse XX11I, and, in hisgioss on Vyiisa’s commentary on Patanjali’s Yoga-Sfftram, 
1.15. We give the follow ing extract from the former : 

awg& ft i 

sra?3r srroresRr i ^r- 

jJSffcmT* <TOT:, ^ I Slfa WWT- 

w: aRm^WT: q*RRt 5gfrlT?f*r?rT | 

m ^tsrtjT^qrcrgtaT m srcn*w*iwT i 

Passion and the like, which act like (lyes of different hues, reside in the Chitta or the 
Retentive Faculty. By thorn tho Indriyas, the Powers of Cognition and Action, are 
employed on their respective objects. Now, the endeavour, i.a., tlio putting forth of energy, 
for the purpose of boiling down and dissolving them, with the desire that tho Indriyas 
may not go out to the objects, is designated as Yatamfina. And when the boiling is once 
begun, some passions will become boiled, while others will be in tho course of being 
boiled. In that stage, the relation of before and after thus coming into existence, the 
ascertainment of the boiled by means of their discrimination from those that are in the 
course of being boiled, is designated as Vyatireki. They being thus disabled to excite 
the Indriyas to activity, the persistence of the boiled passions in the mind in tho form of 
mere longing, is designated as Ekendriya. The surcease of even the mere longing in 
regard to sensible and scriptural objects of enjoyment, even though they be near at hand, 
which, in its appearance, is subsequent to the first three stages, is designated as Vasikara: 
which the terrestrial divinity, Patanjali has described as 

Itrr <> U i M 


Dispassion, designated as Vasikara, is of him who has no thirst for sensible as well 
as scriptural objects,—Yoga-Sfltram, 1.15. 

“ The Avoidable,” i.c., Pain not-yet-come, is of twenty-one varieties, 
viz,, the Body, the six Indriyas or Senses, the six Objects, the six Buddhis, 
Pleasure, and Pain. Among them, the Body is a form of Pain, because it 
is the seat of Pain. The Senses, Objects, and Ideas (are so), because they 
stand in the relation of being instrumental to its production. Pleasure 
(is a form of Pain), because of its close association with Pain. Pain is 
the Avoidable par excellence, because it contains affliction, uneasiness, and 
anguish as its very essence. 
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That which accomplishes it, that is, its uncommon or specific cause, 
is A-vidya, Trima, Dlianna and A-dharma. A-vidya consists in contrary 
cognition (i.e., in knowing a thing to be different from what it really is). 
And the Sarpskilra or impression thereof has been declared, by those who 
know, to be the uncommon cause of Trisnit or thirst, etc. 

And “ the Avoidance of Pain ” (aimed at in this $astra) consists in 
that cessation of the production of Pain, which is absolute or final. 

The means thereof is the knowledge of the truth in respect of the 
Self, inasmuch as the cessation of A-vidya or unreal Cognition takes place 
from it. Accordingly it has been declared : 

sitaar: wfcrsnq&wit HOTwatroffifai it 
hot ^ i 

rTlfcT (I 

Lo I the Self verily requires to l)o hocu, heant, thought, *ud ooutoinplated.—Bfihat- 
Arauyaka-Upanisat, IV. iv.5. 

(The Self) should lie heard from tho declarations in the Voda, thought by means of 
arguments, and, after being thought, should be constantly meditated. These are the ways 
of soeing. 

The knower of tho Self transcends grief.—Chbimlogya-Upanisat, VII. i. 8. 

It (i.e., the Self.) is twofold : Higher and Lower. Thus has it been 
declared : 

TO# qt* SJ H 

Two Brahmans have to bo known : the Higher aH well ag the Lower. 

The Higher Self is the Lord Mahedvara, possessed of the power of 
Real Cognition and Lordliness; not iri the least touched by, or associated 
with, the virtues which cause transmigration ; the All-knower, the Provid¬ 
ence, as all creation proceeds from Him. 

How is He to ho known ? Either through Atium&na or inference, or 
through Santa or tranquility of mind. 

(Vote:—In the place of “ Anum&nat va b'amfit va ” (either through inforonce or through 
tranquility of mind), as read by Dr. Garbo, which we havo adopted, the text of Pandit* 
Khlivara Vedantavflgiaa, is “ Anumftnat va again fit (through Kevelation) va.” 

Thus, the subject of discussion, that is, the thing perceived, must 
have a cause, becauso it, being non-existent before, has come into exist¬ 
ence, as is the case with a picture. This is inference. Thereafter of what 
is, (through inference), known in a general way, knowledge in particular 
is obtained by means of Yoga. 
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Of the lower (self), i,e, t the Jiva, the proof is from self-perception 

itself. 

And the activity of Prakfiti is for the purpose of the discriminative 
knowledge of these two, the Higher and the Lower Self. Herein she is 
declared to be altruistic. 

And her selfishness consists in this that she keeps aloof from that 
Puru^a to whom she has exhibited her form by means of discrimination. 

(It may be asked), how activity can arise in Prakjiti who (ex hypolhesi) 
is non-intelligent ? (To this our reply would be that) the activity of even 
non-intelligent things is seen, e.g. of trees, by way of producing fruits, 
etc.—1. 


Bhdsya :—The word “ agency ” is brought in from the last aphorism 
of the preceding book. 

The Pradlnina becomes the maker of the world for the purpose of the 
release of Purusa who is by nature free from the bondage of pain, from 
pain in the form of reflection, or, in other words, for the purpose of release 
from pain which is connected with Purusa by the relation of a reflection. 

Or, it is for her own sake, that is to say, for the purpose of her own 
release from pain which really belongs to her (vide Aphorism H. 7 post). 

Although Bhoga or Experience (of Pleasure and Pain) is as much a 
purpose of Creation as Release, yet Release alone is mentioned (in this 
aphorism), inasmuch as it is the principal one.—1. 

The Cause of Successive Creation. 

tl * I \ II 

froirai viraktasya, of the dispassionate, anfsg': Tat-siddheb, because the 
accomplishment of this, i.c., release, is. 

2. (Successive Creation is necessary), because the 
accomplishment of Release is of him (only) who has become 
free from passion.—166. 

Vritti: —Now, in regard to who are adhikarins or entitled to Release, 
the author declares. 

So also says the Sruti : 

ytanrotaj srcfor u 

Having put forth activity out of desire for son, desire for wealth, and desire for 
better worlds, men thereafter live the life of mendicants,—Bpihat-Aranyaka-Upanisat, III. 
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Being tranquil in mind, controlling tho external Senses, withdrawing from the 
world, being ready to reuunciato everything, and being steady in meditation, one sees the 
Sell within oneself.—Bfihat Aranyaka Upanisat, IV. iv. 23.—2. 

Bhdeya: —But, if Creation were for the purpose of Release, then, 
Release being possible by means of one Creation only, there would be, 
one may say, no Creation again and again. To this the author replies : 

Release does not take place (for all) through creation once only. 
But the production of Release occurs in tho case of him who has been 
intensely tormented by the various pains of birth, death, sickness, etc., 
repeated many times, and has, in consequence, Higher Dispassion pro¬ 
duced iu him by means of the knowledge of the discrimination between 
l’urusa and Prakfiti. Such is the meaning.—2. 

Diepaesion cannot grow in one creation. 


^mrqrTgr im i \ u 


n na, not. w* sravaoa-matrAt, from mere lien ring. rmfiifa: tat-siddhib, 
growth of Dispassion. xtmfamr’inr. an&di-vflaanay&b, of vflsanfl which has been 
coining down from eternity. “ VAsanA ” is the resultant impression of all the past 
experiences. It is that which inclines to re-birth, wwin balavattvAt, on account of 
the forcibleness. For “AnAdi-vasanAyab balavattvAt,” Aniruddlm, Mahadeva 
and Nagesa read “ Anfl.di-v4sanapatat.vat,” which meanB tho same thing. 

3. It (Dispassion) does not arise from the mere hearing 
( i.e learning about it from the SSastras), because of the for- 
eibleness of the eternal Vasana.—167. 


Vritti : —If Release were to result through Dispassion immediately 
after the hearing, then, there would be, some one may say, the release of 
all immediately after they receive instructions from the Guru or precept¬ 
or, but such is not observed to be the case. To this the author replies : 

Release does not take place immediately after the hearing. But, in 
the case of one whose eternal Vasana has become weak, Release appears 
quickly, and, in the case of others, it is late in appearance.—3. 

Bhapja :—The author tells the reason why Dispassion does not grow 
by means of ono creation only : 

Even the hearing takes place by means of the morits acquired in 
many births. Even then the occurrence of Dispassion is not from the mere 
hearing, hut through immediate cognition (sflkijatkflra). And immediate 
cognition does not take place at once, because of tho false Vasana which 
lias oxistod from eternity. But it takes place through steadiness in Yoga. 
Aud in Yoga there is an abundance of obstacles. (Vide Yoga-Sfitram 




236 


SAMKHYA-PRAVACI1ANA-S&TRAM. 


of Patanjali, Book II.) Hence, it is only after many births that Dispassion 
as well as Release take place, at rare intervals, in the case of a very few 
only.—3. 

The Rule of htdivuhmh. 

st&RR II Rl 8 II 

vahu-bhfitya-vat, as is the easo with many dependants (of ono 
householder), w va, or, pratyckam, every one. 

4. Or, as is the case with the many dependants (of a 
single householder), every individual (Purusa) (has his own 
lot, and hence the stream of creation flows on eternally.)— 
Aniruddha. 

Or, as a single householder has many dependants under 
him, so every one of the (bunas has innumerable Purusas 
to liberate, and hence the stream of creation, etc.—Vijuana 
Bhiksu.—108. 

Vfitti The author states another argument. 

As a man may have many servants some of whom arc released 
through faithful attendance, some share in his grace, while some are 
killed in consequence of their faults ; so Prakriti is one, while Purasas are 
many. Among them, for those who have got clear knowledge of the dis¬ 
crimination of Prakfiti and Purusa, there is speedy release ; for those who 
have risen up to the level of mere worship, it is gradual; and for others, 
there is none.—4. 

Bh/lxya :—The author gives another reason in support of the theory 
of a stream of successive creations. 

As, in the case of the householders, every one of them has to main¬ 
tain a good many dependants in the persons of the wife, the son, 
and the like ; likewise also, in the ease of the (Innas, Sattva and the rest, 
every one of them has to set free Purusas without number. Hence, even 
when a certain number of Purusas have obtained Release, the stream of 
creations must still continue for the purpose of securing Release to other 
Purusas, inasmuch as Purusas are infinite in number. Such is the mean¬ 
ing. Thus there is the Yoga-Sdtram : 

aft u * i RR11 

“Although destroyed in relation to him whoso objects have been achieved, it (tbo 
sensible world) is not destroyed, being common toothers."— Vide yoga Aphorisms of patafi- 
Jali, II, 22, S, B. H. VoJ. IV, page 138.- 4. 
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Proof of the Theory of Adhyasa or fictitious attribution (e./j., of bondage, 
release, creative ness, etc.) in regard to Purusa. 

^ n * i * u 

prakjati-vastave, the reality (of bondage, crealiveness, etc.) in the 
case of Prakriti being established. * cha, and. purusasya, of Purusa. 

adhy&sa-siddhih, proof of adhyasa or fictitious attribution- 

5. And when (it is established that bondage, creative- 
ness, etc.) really belong to Prakriti, proof (is thereby ob¬ 
tained) of their being fictitious attributions to Purusa.—109. 

Vrilti :— The Self, being kutastliu or immutable, one may say, 
Bondage (real or fictitious) does not verily belong to it, fund, therefore, the 
question of Release does not arise, and consequently tliero is no scope 
lor this Siistra). In regard to this, the author says : 

Release consists in the inactivity of I'rakrili towards that Purusa to 
whom she has fully exhibited herself. Sho catches the reflection of, and 
also casts her shadow in, that Purusa towards whom she becomes active. 
The change thus appearing in Purusa is merely an adhyasa or superim- 
pusition, and is in no sense real. So has it been said : 

Sf % H 

Were tho Self impure, untraiiRpnrcnt, ami changeful, by nature, Release would not 
accrue to it even by hundreds of hirths.—Isvara-Gitd —5. 

Bhdsya :— But how can it he asserted, it may be asked, that creative¬ 
ness belongs to Piakfiti alone? when the creativeness of Purusa also is 
proved from such Vedic texts as 

From this Self has Akasa been evolved.—TaiUiriya-Upanisat, II. 1. 

To this tho author replies : 

When, further, the reality of creativeness is established {aide II. 6 post) 
in the ease of Prakriti, it follows that in the Vedas has been made only a 
fictitious attribution (adhyasa) of creativouess to Purusa, for, upasanA or 
worship is tho primary object of the Vedas, and nothing else. That 
crealiveness belongs to Piakfiti in a real sense is proved by such other texts 
of the Veda as the one beginning with Ajam ekam, the Unborn One, (Svetii- 
jfvatara Upanisat, IV. 5). Moreover, were the attributions of ereativeness to 
Purusa, mudo in the Vedas, real, then these texts would contradict those 
other texts of the Veda which declare that Purusas are mere unchanging 
consciousnesses. Such iB the meaning. 
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And this adbyasa or attribution, in the form of transference of 
epithet,, is, in fact, one of the current figures of speech amongst mankind. 
As, e.g., victory and defeat, (really) present in the soldiers who make up 
the force of the king, are transferred or attributed to the king; in like 
manner, are creativeness, etc., (really) present in Prakpti, the Energy of 
Purusa, attributed to Purusas, the possessors of that Energy, on the 
strength of the maxim of the non-diflerence of energy and the possessor 
thereof. So has it been said in the Kflrma Parana: 

The Yogins who contemplate the Tattvas (Prakfiti, etc.), see the difference between 
the energy and the possessor thereof, and, again, they discern their ultimate non-differ¬ 
ence.—Kffrma-Purdua, XII. 28. 

“ Bhedani,” “difference,” means anyonya-abluivam or mutual non- 
existence (as, e.g., in the case of the non-existence of the nature of the cow 
in the horse, and vice versa ); “ abhedam,” “non-difference,” means 

non-difference in the form of avibhiiga or non-division. These are seen 
by the worshippers of Prakriti and the other Tattvas. Such is the 
meaning. 

Examples of both these cases may be found in the following : — 

%% II 

Now, then, is tho direction “ It is not,” “ It is not,” etc. Jifiliat-Ar.iuyaka-Upaiii.sat, 

II. iii. #. 

ii 

Verily all this is the Self.—Chhdndogya-Upanisat, VII. xxv. 2. 


Such is the import.—5. 


The reality of Prakpti’s c reaticeness is proved from the products. 


s. i i. u 

wim: karyatalj, from the products, wfhj': tat-siddheh, because of the 
proof thereof. 

6. Because it (the reality of Prakriti’s creativeness) 
is proved from (the reality of) the products.—170. 


Vritti :—The author adduces evidence to show that bondage really 
belongs to Prakpti, and not to Purusa. 

From seeing the unbroken succession of Mahat and the rest, the pro¬ 
ducts of Prakpti, there is proof of the bondage of Prakpti.— 6. 

Bhaqya :—But how can it thus be taken for certain, rejoins our 
opponent, that creativeness is real even in the case of Prakpti, when we 
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also hear from the Vedas that creation is like a dream and so forth ? In 
regard to this, the author says: 

Because, the meaning is, whereas the reality of the products arisen 
by means of their producing impressions and exhibiting acts, therefore, 
from the products themselves, there is establishment of the real crea¬ 
tiveness of Prakpiti, by means of dharmi-grfihaka-pram&na, i.e., the kind 
of proof which cognises the subject of inference as possessing a parti¬ 
cular property (as, here, for instance, Prakriti as the seat of the power 
which created those products). 

The texts of the Veda, on the other hand, which declare the resem¬ 
blance of creation to a dream and the like, should be understood to bear 
merely on the aspect of (unreality or) non-existence of creation in the form 
of its non-eternality, or, on that aspect of it in which it is (fictitiously) 
attributed to Purusa ; for, otherwise, there would be contradiction of the 
texts demonstrating (the reality of) creation. Moreover, the things which 
we call dreams, are not absolutely non-existent, inasmuch as they are 
transformations of Manas.—6. 

Knowledge and Ignorance are the sole determinants of Release and Bondage. 

ii r i ^ ii 

chetana-uddoaat, with reference to one knowing. Pwm: niyamafi, the 
rule, why somo escape Prakriti while others do not. kaptaka-moksa-vat, 

as in the case of the release of (or escape from) a thorn. 

7. The rule is with reference to one knowing, as in 
the case of the release of a thorn.—171. 

Vritti: —It might be objected that, since activity is of the very nature 
of Prakriti, she will cause activity in all Purusas without distinction ; 
what, then, is the use of seeing the discrimination and non-discrimination 
between Prakriti and Purusa ? In regard to this, the author says : 

Just as, on seeing a thorn, some one warnB another by saying, “Do 
not come by this way,” and does not warn all passers-by indiscriminately : 
so the rule is that, according to adhikfira or degree of excellence or stage 
of evolution, the activity of Prakriti takes place in regard to a particular 
conscious entity (i.e., Purusa), and not in regard to all.— 7. 

Bhaqya :—Now, on the alternative view [vide II. 1 ante) that the acti¬ 
vity of Prakriti is for her own benefit, she, it may be said, would be active 
with reference to the released Purusa also. To this the author replies : 

By reason of its derivation from the root “ chit! ” in the sense of 
full knowledge, “ chetana ” here means one who knows well, Just as one 
l 
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and the same thorn is released only by one who is “ clietana,” i.e, know¬ 
ing, that is to say, does not become a cause of pain to him alone, but 
certainly becomes so to others; so too the “rule,” i.e,, arrangement of 
.things in the world, is that Prakriti is released by him only who is 
” chelana,” i.c., knowing, and having all his objects fulfilled, that is to 
say, she does not become a cause of pain to him alone, but certainly 
becomes a cause of pain to others who are not knowing. Such is the 
meaning. 

Hereby takes place Prakriti’s own release, although she is in bondage 
by nature. And hence she does not become active with reference to 
the released Purusa.—7. 

Veditntin MahMeva :—“ Chetana” is one who knows, i.e., one who 
possesses immediate vision of viveka or the discrimination between 
Prakriti and Purusa. “ Uddedat,” with reference to him, i.e., towards 
him. “ Niyamah,” i.e., (restraint, cessation, or) absence of the activity of 
Prakriti. As there is release (of the thorn from its own activity of causing 
pain) with reference to one who is aware of (the existence of) the thorn. 
For, it should be understood that the activity of Prakriti is for the pur¬ 
pose of her own release from the pain inhering in herself. And thus 
release is verily effected on her coming into contact with a Purusa pos¬ 
sessing discriminative knowledge. Because Prakriti is of the form of 
pain in this sense and to this extent only that she is the efficient cause 
of the experience of pain, appertaining to Purusa, and consisting of the 
reflection of Buddhi which contains pain as its essence. And that 
(efficient causality) is certainly gone on the absence of the experience of 
pain for a Purusa who possesses discriminative knowledge. Owing to 
the absence of any particular purpose regarding herself, she does not 
become active towards the released Purusa, but does so towards the 
unreleased Purusa alone. Such is the idea. 

The Theory of AdhyAsa further argued. 

ii s 11 

V'flnt anya-yoge, though there be conjunction with the other, i.e. Prakriti. 
'aft api, even. tat-siddhifi, proof of the existence thereof, i.e., of bondage 

(Aniruddha), of creativeness (VijnAna Bhiksu). na, not. wssmto afijasyena, 
immediately. BUtigigun ayo-d&ba-vat, as is the case with the burning action of 
iron. 

8. Even though there is conjunction with the other 
(i.e., Prakriti), this (bondage, creativeness, etc.) does not exist 
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(in Purusa) immediately, just as is the case with the burning 
action of iron.—172. 

Vritti: —Bondage, it has been declared, does not belong to the 
Self. The author argues the point. 

It is the characteristic of exciting to activity (or efficient causality) 
that makes for the bondage of Prakriti. Notwithstanding that there 
is conjunction of Prakriti (with Purnsa), (it does not follow that the 
bondage of Purusa is real, but) that the abhimana, conceit or misconcep- 
tion of bondage arises in Purusa by means of the falling of the shadow 
of Prakriti upon him. 

“ Na ahjasyena,” not really. (That is, even the conjunction of 
Purusa with Prakriti is not real, but only reflectional.) 

“ Ayo-daha-vat: ” as, where conjunction takes place with a piece of 
hot iron, it is felt as if the iron causes burning, while, in fact, the power 
to cause burning does not belong to iron, but comes, through conjunction, 
from fire alone.—8. 

Bhaqya : —Well, one may say, what has been stated, namely, that, in 
the case of Purusa, the creative character is merely a fictitiously attributed 
one,—that is not reasonable, for it is but proper that, by the conjunction 
of Prakj iti, Purusa also should be transformed as Maliat, etc., because it 
is observed, that by the conjunction of earth, etc., transformation of 
wood, etc., similar to, or resembling, earth, etc., takes place. In regard to 
the position thus taken up, the author says : 

Even though there is the conjunction of Prakriti, still it is not 
proved that creativeness belongs to Purusa “ anjasyena ” or immediatly. 
An example of this is: “ ayo-daha-vat.” As the burning power does not 
directly belong to iron, but is merely fictitiously attributed to it, being 
borrowed from the fire conjoined with it; such is the meaning. 

In the example just mentioned, however, transformation of both (the 
fire and iron) is admitted, it being proved by sense-perception ; while in 
the instance in question, since the case is explained by the transformation 
of one only {i.e., Prakriti), there would be cumbrousness in supposing the 
transformation of both ; as, otherwise, transformation of the colour of the 
crystal would result from the conjunction of the China rose.—8. 

The instrumental cause of Creation is Riga, Passion or Desire 

m i fim n dri bn n * i e. ii 

xNw'fli: rftga-viragayofi, from passion and dispassion. yoga!}, concen¬ 
tration, Yoga. sristifi, creation. 
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9. Creation (results) from Passion ; Release, from Dis- 
passion.—173. 

Vritti :—What, it may be asked, is the object of creation ? To thiB 
the author replies: 

Bhoga or worldly experience proceeds from passion or desire ; Release, 
from dispassion. In reality or ultimately, however, nothing but dispassion 
results from passion or attachment also, through seeing the defects of the 
object of the senses in the course of Bhoga or experience.—9. 

Bhd$ya :—It has already (vide 11. 1 ante) been stated that the fruit 
of creation is Release. Now the author states the chief occasional or 
instrumental cause of creation. 

When there is Passion, there is creation ; and when there is Dispas- 
eion, there is “yogab,” i.e., the abiding of the Self in its own essence 
(svarfipa), that is to say, Release, or, in other words, the suppression of the 
modifications of the Chittam or the thinking principle {vide Yoga Apho¬ 
risms, 1. 2). Such is the meaning. And thus it is proved, by the 
methods of agreement and difference, that R4ga or Passion is the cause 
of creation. This is the import. And, thus, the Veda also, after declaring 
the goals in the form of Brahma-hood, etc., attainable by the perform¬ 
ance of the various Karinas or actions, declares : 

tfcT 3 «KT*Wn% 5T 3W STfTOT II 

Thus, however, (fare) those who desire. Of him who is desireless, the Pranas or 
life-breaths do not go out (into other living forms).— Bfitiat-Aranjalfa-Upanisat, IV. iv. 6. 

Passion and Dispassion also are but properties of Prakfiti.—9. 

The order of creation. 

q^JrfRTR II * I % • II 

mahat-acU-krametja, by the series of Mahat and the rest. 
pancha- bh (tt4n 4m, of the five Bhfitas or gross elements. 

10. The creation of the five Bhutas is in the order 
of Mahat and the rest.—-174. 

Vfitli :—The twenty-five Principles have been declared by the 
aphorism beginning with “ Sattva, Rajas, Tamas” of the first book (vide 
I. 61, page 93). Now the author declares the order of their evolution 
along with all other details. 

The word “ creation ” completes the sentence. The order will be 
stated in the sequel.'—10. 
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Bhayija :—After this the author begins to describe the process of 
creation. 

“Cieation”—this follows from the preceding aphorism. Although 
from the texts of the Veda such as 

From this, Self, was evolved Ak&rt'a,—Taittiriya-Upanisat, II. 1. 
it is heard that the creation of the five Bhutas took place at the very 
beginning, still the creation of the five Bhutas, just in the order of 
Mahat and the rest, is desired. Such is the meaning. 

As in the Vedic texts on the creation of Fire, etc., the creation of 
Akasa and Air has to be supplied, or is pre-supposed, so too, in the Vedic 
texts quoted above, the creation of Mahat and the rest, previously to that 
of the five Bhutas, has to be supplied. Such is the idea. 

And in this matter, as in the case of the creation of the water-pot, 
the proof (of the aforesaid order of succession) consists in the inference 
that the creation of all the rest, other than the Antah-karana or the Inner 
Sense, must have been preceded by the function or modification of the 
Antah-karana. Moreover, the creation of Mahat and the rest, prior to 
the creation of the five Bhutas, is known for certain by having regard 
to the order of their mention appearing in another Vedic text, viz., 

srcinr W5|: ^ I 

*tr mfsSftfrroissr fewnw snfaSt n 

From this (the Self) was produced PrStya ; Manas and all the Indriyas ; Ether, Air, 
Fire, Water, and Earth, the supporter of the Universe.—Mundaka-Upanisat, II. i. 3. 
and also by means of the other Vedic text beginning with 

He created Prdna; from Prana, Sraddha or Faith, Ether, Air, etc,—Prasma-Upanisat, 
VI. 4. 

And Prana is, as the author will later on (vide II. 31) declare, a 
particular modification of the Antah-karana. Hence, in this text of the 
Veda, “ Prana” itself is the Principle of Mahat. 

Likewise does the Vedanta-Sfitram also describe creation just in the 
order of Mabat and the rest. Thus 

In the interval, Vijuana and Manas,—in this order ; because of the inferential mark 
thereof.—VedAnta-Shtram, II. iii. 14, S. B. H. Vol. V, page 845, 

(“ In the interval,” i.e.,) between the existent (Self) and Ether, should 
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be produced Buddhi and Manas,—in this order ; such is the meaning. 
Aharpkara is included in Mauas.—10. 

Note :—Vide the Sacred Books of the Hindus, Vol. V, page 345. The full translation 
of the Vedfinta-Sflfcram in question from which Vijiidna Bhiksu has quoted the Pflrva- 
paksa only, as given there according to the Govinda Bliasyam, is as follows: “If it be 
objected that the organs of cognitiou and mind, occurring between Prana and the 
elements, in the Mumlaka-Upanisat, are mentioned in their order of succession, owing 
to an inferential mark of this ; we say, no, because on account of non-difference.’’ It will 
at once be seen from this that the Vedanta-Sfltrakara reads a separate purpose altogether 
in the Munrlaka text (II. i. 8), also cited by Yijhfina Bhiksu in his support, and throws 
away the pffi’va-pakfa on which the latter apparently relies. It need not be feared, how¬ 
ever, that there is, therefore, necessarily a conflict and contradiction of views between 
the two high authorities such as Vyasa and Yijnanaare. “The order of the origin of the 
various Tattvas held authoritative in this (Vedfinta as also in the Siiinkhya) system is 
that which is laid down in the Scriptures like those of Subfila, etc., namely, Pradhfina, 
Mahat, Ahamkara, Tan-mfifcras, Senses, and the Gross Elements beginning with Ether.’’ 
The origination of all these Tattvas has been shown in the third Pada of the second 
Adhyfiya of the Veclanta-Sfitras, and tto order of succession, as we find laid down in 
the Taittiriya-Upanisat and the rest, has also been discussed there, in order to show 
that there is no real conflict between these texts of the Subfilas and the Taittiriyas and 
others. 

But it would appear that there is a real conflict between the teachings of the 
S.imkhya and the Vedanta as tothe immediate source of the origin of the Tattvas severally. 
For, according to the .Sfimkhya-Pravachaiia-SOtram, I. 61, etc., Mahat, etc., take their rise, 
the succeeding from the preceding one; while, according to the Govinda-Hhfisyam, “all the 
various Tattvas mentioned in the Mumlaka-Upanisat, boginning with Prana and ending 
with earth, are taught as coming out directly from the Lord,... In fact, the word 
“ Etasmfit ” of that text is to he road along with every one of these Prana, Manas, etc. 
Thus, from Him is born Prfina, from Him is born Manas, from Him are born the Iudriyas, 
etc." The idea seems to be, as elsewhere (under Vod fin ta-Su tram, II. iii. 13) observed 
in tho Oovinda-Bhasyam, that “ the Tattvas like the Pradhfina and the rest being insen¬ 
tient, cannot modify themselves into their succeeding Tattva, without the co-opera¬ 
tion of an intelligent cause,” namely Brahman. If this be so, then, there would be no 
real conflict, and the two theories can be easily reconciled. 

The origination of Mahat, etc., is not for their own sake. 

srrc**: u r i \\ u 

wmfrum aUna-nUlui-tvat, being for the sake of the Self. sristel.i, of 
creation. * na, not. wi. esam, of these, Mahat, etc. wtwrS atma-arthe, for the 
sake of themselves. ftrambhalj, origination. 

11. Since creation is for the benefit ( i.e ., deliverance) 
of the Self, the origination of these (i.e., Mahat, etc.) is not 
for their own sake.—175. 

Vritti :—Is their origination for their own cake, or is it for the 
a&ke of another ? To this the author replies. 
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Since creation is for the sake of Purusa, the oidgination of these, 
viz., Mahat and the following, is not “ atma-arthe,” for the sake of them¬ 
selves. 

Prakriti being eternal, creative activity, for a self-regarding object, 
is justified in her ease. But, since Mahat, etc., perish by being dissolved 
into their cause, in their case, it is mere creation (without reference to 
any self-regarding object).—11. 

Bha$ya:—Oi Prakpiti alone, the creativeness is for the purpose of 
her release {vide II. 1 su-pra), she being eternal. But of Mahat, etc., 
the being the creators of their respective modifications, is not for their 
own release, they being non-eternal. This difference (between the crea¬ 
tive character of Prakriti and that of her products), the author points 
out. 

“Esam,” of Mahat, etc., the creative character “ AtmA-artha-tvat,” 
being for the purpose of the release of Purusa, their “arambhah,” creative 
character, is not for their own sake, on account of their unfitness for 
release in consequence of their perishableness. Such is the meaning. 

(But why is it asserted that their creative activity is for the benefit 
of Purusa instead of for that of Prakriti ? This question the BhAsya-k&ra 
next answers.) 

And when the release of another must be the end, it is but proper 
that the release of Purusa should alone be the end in question and not 
that the release of Prakriti should be the end, inasmuch as she is “guna” 
or subservient to Purusa.—11. 

Theory of Space and Time. 

dik-k&lau, space and time, ak§ia-&di-bhyah, from AkAia, 

etc. 

12. Space and Time come from AkAsa and the UpA- 
dhis.—176. 

Vritti :—Space and Time are well-known entities. How is it, then, 
that they are not heard of in the enumeration (of the Tattvas, I. 61, p. 93) ? 
To this the author replies. 

It is Akasa itself that, according to the distinction of this and that 
Upadhi or external condition, is denoted by the terms Space and Time. 
They are, therefore, included in AkAsfa. 

The word “ adi ” in the aphorism has come by sampata or accident. 
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The use of the fifth case-ending in “ 4ka4a-Adi-bhyah ” is in the 
sense of the locative.—12. 

Vedantin Mahadeva :—By the word “ adi ” the Upadhis are com¬ 
prised. (Vide Blifi§ya below.) 

Bh&sya :—Tiie author describes the creation of limited space and 

time. 

Those space and time which are eternal, are of the form of the 
Prakriti or root-cause of AkiWa, and are nothing but particular Gunas or 
modifications of Prakriti. Hence, the universality of space and time is 
established. Tho universality of Akutfa also, as alluded to by such Srutis as 

Like Akitsa, all-penetrating and eternal, 
is hereby explained. 

But those space and time which are limited, are produced from Akilsla 
through the conjunction of this or that UpAdlii or limiting object. Such 
is the meaning ; as the word “Adi ” comprises the Upadhis. 

Although limited space and time are (in reality, not the products of 
AkA4a, but) AlciUla itself as particularised by this or that limiting object, 
still they have been stated hero to be the effects of Akatfa, similarly as, in 
the Vaisiesika System, the sense of hearing has been stated to be the effect 
of Akasia, following the custom admitting the thing particularised as a 
separate and additional entity.—12 

Definition of Buddhi. 

warauuff II h i % * II 

wn«raui: adhyavasayah, judgment, ascertainment, determination of a thing 
in its true form. 5%: buddhifi, Buddhi, understanding. 

13. Buddhi is ascertainment.—177. 

Vfitti :—The author states the characteristic mark of Buddhi called 
Mahat. 

“ fu this way only and in no other way,”—certainty or ascertainment 
in this form is “ adhyavasayah.”—13. 

Bha$ya :—Now the author exhibits theTattvas alluded to by the 
phrase “ in the order of Mahat and the rest ” (in II 10 above), one by one, 
with reference to their svarupa or intrinsic form as well as with reference 
to their properties (dharma). 

“ Buddhih,” this is a synonym of the Mahat Tattva. And “ adhya- 
vasAyah,” called ascertainment, is its genera) function. Such is the mean¬ 
ing. 
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The mention (of the function and the functionary) in the relation of 
non-difference (made in the aphorism in which adhyavasaya and buddhi 
stand in apposition to each other), is according to the maxim of the non- 
difference of the property and the thing of which it is the property. 

And this Buddhi possesses “ greatness ” (and is called Mahat, Great), 
because, it should be understood, it pervades aLl effectB whatever other 
than itself and because it is of great aisvarya or power. On this point, 
says the Smfiti •’— 

JieT&fcT *Jcf: 3TTUct 11 

From the Pradhftnu, undergoing modification, was produced the principle of Mahat ; 
wherefrom is always produced in the minds of men the illumination that “(it is) great." 

There are, again, texts of the Veda and the Smfiti Buch as 

***? fttwc ftia fores t u 

Of this Great Being, is the breathing, this, the Rig Veda.—Bpihat-Aranyaka-Upanisat 
II. iv. 10. 

But in them the application of the term “ Great” to Hiranya-garbha 
(tlie Golden-Egged Brahma whose breathing the Iiig-Veda is), even though 
he is chetana or sentient, has been made only on account of his conceit 
(abhimana) of, or of his identifying himself with, Buddhi; in the same way 
as is made the application of the term “ Earth ” to the sentient entity (the 
deity presiding over earth) which has the mistaken belief (abhimana) that 
it is earth. In the very same way also should be understood the applica¬ 
tion of the terms Ahaipkara, etc., to Rudra and others. And of one and all 
the deities without exception, commencing from the one possessing the 
abhimana of {ie., the belief of identity with) Prakfiti and ending with 
those possessing the abhimana of {i.e., the belief of identity with) the 
Bhhtas or Elements, the regular and constant Upadhis in the forms of 
their respective Buddhis, are nothing but parts of the Principle of Mahat 
itself.—13. 

Products of Mahat. 

^ii 

tat-karyam, its product. dharma-adi, dharraa or virtue, etc. 

14. Virtue, etc., are its products.—178. 

Vfitti :—Wherein are Virtue, etc., included ? To this the author 
replies. 

Virtue, Knowledge, Dispassion, and Power,—by their being the 
products of Mahat, is refuted the theory that they are the properties of the 
Self. 
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Since there is non-difference between effect and cause, the place of 
their inclusion (in Mahat) has hereby been shown.—14. 

Bhd§ya: — The author states the other properties also of the Principle 
of Mahat. 

Virtue, Knowledge, Dispassion, and Power also have Buddhi as their 
material cause, and do not have Ahamkara, etc., as their material cause ; 
because Buddhi alone is the product of transcendental Sattva ( i.e ., the 
purest form of Sattva, absolutely free from the admixture of Rajas and 
Tamas).—14. 

Hoio the same Mahat is modified into the form of Demerit, etc., also, 

n ^ i n ii 

ifa mahat, Mahat. smi'im uparagat, through adjacent tincture; through the 
influence or interpenetration, viparitam, the reverse. 

15. The (same) Mahat (gives rise to) the opposite 
(products) through the adjacent tincture (of Rajas and 
Tamas).—179. 

V?itti :—The author states the (other) particular modifications of 
Buddhi. 

These are Demerit, Ignorance, Passion, and Impotence. For, 
difference of products, according to difference of contributory causes, is 
seen. Just as the calamus seed (by itself) produces the calamus shoot, and, 
in co-operation with the conjunction of fire, produces the plantain stem, so 
does Mahat, in co-operation with Sattva, produce Virtue, etc., and, in 
co-operation with Tamas, produce Demerit, etc.—15. 

Bhaqya :—But, then, it may be asked, how can the predominance of 
Demerit in the parts of Buddhi inhering in man, beasts, etc., be accounted 
for ? To this the author replies. 

The very same “ Mahat,” the Principle of Mahat, through the tincture 
received from the adjacent Rajas and Tamas, becomes also “ the reverse,” 
i.e,, small (the opposite of great), i.e., endowed with the properties of 
Demerit, Ignorance, Passion, and Impotence. Such is the meaning. 

Hereby is explained also the tradition current in the Veda and the 
Smfiti that all Purusas are, without exception, Tslvaraa or Lords ; inasmuch 
as it shows that the innate lordliness of their Upadhis {i.e., of the Buddhic 
parts appertaining to them) suffers obscuration by Rajas and Tamas, 
(whereby they appear to be less and lower than Tslvaras). 

But, then, it may be urged, for the purpose of the inherence of virtue, 
etc., Buddhi also must be eternal; how, then, can it be a product (of 
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I Vakriti, as declared before) ? The author replies by saying that such is 
not the case ; because, seeing that the residue or aroma of Karma, and the 
like resides in the Principle of Mahat in the seed-state, which is then only 
a particular modification of Sattva, still forming a part of Prakfiti, we 
admit the production only of this seed of Mahat as a sprout during the 
causal state of knowledge. So that, just like Akaifa, Buddhi is of the form 
of both the eternal and the non-eternal. And just as Akaifa, in its causal 
state, is spoken of as Prakriti, and is not spoken of as Akfuta, on account of 
the non-existence, in that state, of Sound which is the distinctive mark of 
AkAtfa, similarly also is Buddhi in the causal state spoken of only as Pra¬ 
kriti, and is not treated as Buddhi on account of the non-existence, in that 
state, of adhyavaskya or ascertainment, etc., which is the distinctive mark 
of Buddhi.—15. 

Definition of Ahamkara. 

n-t i H ii 

abhimAnah, self-assumption, conceit, wjnor: aham-kArab, AbamkAra, 

the I-maker. 

16. Ahamkara is self-conceit.—180. 

Vrltti :—The author states the definition of Ahamkara, etc., which 
are the next in order. 

I am, —such is abhimAna or self-consciousness.—16, 

Bhdnja Having defined the Principle of Mahat, the author defines 
its product, Ahamkara. 

AliamkfUa is that which makes the u 1," just as, for instance, 
“ Kumbhakara” jar-maker, is one who makes the jar. It is the substance 
called the Antah-karana, the Inner Sense. And this, inasmuch as a pro¬ 
perty and the thing of which it is the property are indivisible, has been 
spoken of as abhimAna or self-consciousness, in order to give the hint that 
self-consciousness is its uncommon or specific function or modification. 

It is only in regard to an object which has previously been ascer¬ 
tained by Buddhi to be this or that, that the making of the “ I ” and the 
making of the “ Mine ” take place. Hence, by following the relation of 
effect and cause between the functions or modifications (vie., abhimAna, 
self-conciousness, and adbyavasaya, ascertainment), the existence of the 
relation of effect and cause also between those of which they are the modi¬ 
fications, (viz., Aharnkara and Buddhi), is inferred this has been stated 
long before. It lias also been stated long before that the Antah-kafana is 
one and one only, and that, according to the three-fold distinction of mere 
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states, as in the case of the seed, the sprout, and the hugo tree, etc., it 
falls under the relation of effect and cause. It is for this reason that 
Manas and Buddhi have been spoken of as synonymous terms in such 
passages of the Vayu and the Matsya Parana as 

HST* nfrTH SIT %% II 

Manas, Mahafc, Matt (Intelligence), Bcaluni, Pdr (the City), Buddhi, Khyfiti (Ulmnina- 
fcion), Is'vara (are synonymous).—Vayu-Purilna, IV. 25.—lfl, 

Products of Ahamkara. 

q; 5 Ki??r » =* i 11 

ekAdasa, eleven. uswura' pancha-tan-matram, the five Tan-matras. 
wwwt tat-kftryam, its product. 

17. The eleven (Indriyas) and the five Tan-matras are 
its products.—181, 

Vritli The author states its product. 

The eleven Indriyas, the five Tan-matras—these sixteen are its 
products.—17. 

BhAsya :—The author mentions the product of A bambini, which has 
arrived in order. 

The eleven Indriyas as well as the five Tan-matras are the products 
of Aharpkara. Such is the meaning. 

“ By this Indviya this Rvtpa (Colour and Form), etc., should he enjoyed 
by me; it is this that is the means of accomplishing pleasure,”—it is from 
abhimana or self-affirmation such as this, that, in the primary creations, 
were produced the Senses and their Objects; hence Ahamkara is the hetu 
or the instrumental cause of the production of the Senses, etc.; inasmuch 
as it is Reeu in the world that only by persons haviug abhimana for, i.e , 
given to, enjoyment, there is, by means of their Ruga, attachment, desire, 
or passion, the making of the materials of their enjoyment; and inasmuch, 
moreover, as it is recollected in the Moksa-Dhanua Section of the Maha- 
Bharata, by such passages as 

sq rc iHi q^ig : ii 

From Riga or passion lor Rdpa or Colour-cam-Form, was produced the Eye.—Mahfi- 
Bhdrata, XII. 7758. 

that only from the Ruga or passion of Hiranya-Garbha (the Golden- 
Egged Brahma) was produced the samasp, collective or universal, Eye or 
the Sense of Vision. Such is the idea. 

And from this the difference of the S&rnkhya teaching is this that, 
amongst the Bhutas and the Indriyas, it is Manas of which Rfiga or passion 
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is the property, that is, according to it, first of all, produced from Ahapi- 
kAra ; inasmuch as the Tan-matras, etc., are the effects of Raga.- 17. 

Origin of Manas 

ii k i n 

srfwrt sAttvikam, consisting of Sattva; sattvic. ekadasakam, the 

eleventh, wif) pravartate, proceeds. vaikptat, from the vaikrita (modi- 

ficational), i.e. SAttvie (Ahamkara). wiwtra aliamk&rat, from Ahamk&ra, 

18. The Sattvic eleventh (Indriya, i.e., Manas) proceeds 
from the Vaikrita Ahamkara.—182. 

Vfilli But do the insentient and the illuminating both come from 
one and the same cause ? To this the author replies. 

From Ahamkara which is (vaikrita) a modification of Mahat, proceed 
“ ekadadaka,” the eleven senses, “ sattvikam,” being attended with Sattva, 
and the Tan-matras, being attended with Tanias.—18. 

Bhd^ya :—Even in this (i.e., the manner of their evolution), the author 
points out a distinction, 

“ EkAda&ikarp,” the completer of the eleven, (the eleventh, i.e.) 
Manas, is, amongst the sixteen-fold group, the “ sattvikam ” (Sattvic or 
Sattva-relating). Hence it is produced “ vaikj-itat aharpkArAt,” from the 
Sattvic Ahamk&ra. Such is the meaning. 

From this it should also be understood that the ten (remaining) 
Indriyasare produced from the Rajasa Ahamkara, and the Tan-mAtras, 
from the Tamasa Ahamkara; as is ascertained from the Smritis themselves, 


such as: 

rTTimaj'sm fa>*T i 
** qfl: I 

^ ii 

Vaik&rika, and Taijasa, and Tamasa,—thus is Ahamkara threefold. Prom the Vaikarika 
Aham-I'rinciplo, undergoing modification, was Manas ; as also the Devas Vaikfirika, from 
whom is the manifestation of Objects. And from the Taijasa (Ahamkara) (sprang) the 
Tndriyas themselves, constituted by Jiifina, Cognition, and Karma, Action. Tfiinasa are 
the Bhfita-sfiksmas or Subtile Elements (the Tan-raatras), etc., from which is Aklrfa, its 
own inferential mark.—Sri-mad-Bhfigavatam, III. v. 29—81. 

Hence verily, following the Purfina, etc., it has been stated in the 
KArika also: 

q if r qq; I 
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The SStfcvic Eleventh proceeds from the Vaikjita Ahamkara ; the Tan-mitra of the 
first of the Elements,-it is Tfonasa : both (the Indriyas of Cognition and Aotion), from the 
Rajasa.—Sdrakhya-KArikft, XXV. 

“Taijasa” means EUjasa. “ Both ” denotes the Indriyas of Cogni¬ 
tion and Action. 

But, then, it may be asked, in the future aphorism (II. 21) beginning 
with Devatalaya^rutih, the author will speak of the Devas (the presiding 

Deities) of the Indriyas ; why, then, by the IvarikS also, has it not been 
stated that the Devas are the products of the S tttvic Ahamkara ? In 
reply to this, we say: Of the Being possessing the Collective Eye, etc., as 
the body, it is the chetann, or sentiency of Sdrya, etc., says the Snifci, that 
is the Deva of the Eye, etc. And from this it results that of the discrete 
or individual Indriyas, the Devas are the concrete or collective Indriyas. 
So that, intending to draw attention to the unity of the discrete and the 
concrete, the Devas have not, in this Sastra (the Samkhya-Ktirika) been 
mentioned separately from the Indriyas. Hence the concrete Indriyas, 
containing, as they do, less Sattva than Manas, have been mentioned just as 
being the products of the Riljasa Ahamkara; while in the Smj-itis, they 
have been stated as being the products of the S&ttvic Ahamkara on account 
of their containing greater Sattva as compared with the discrete Indriyas ; 
thus, it should be found, there is no contradiction. 

Thus, from this threefoldness of Ahamkara, should be understood 
the threefold ness of Mahat also, the cause thereof; as there is the 
Smfiti : ^ 

*rrfo%r ^ rrmsraj farm weri 

8&fcfcvic, Rajasa, and T&masa,—thus is Mahafc threefold.—Markandeya-PurSna, 45. 
S8.—18. 

Of the Eleven Indriyas. 

II s i u II 

karma-indriya-buddhi-indriyaih, together with the Indriya of 
Action and the Indriya of Cognition. wwkt. antavam, the inner. ek&dasa- 

kam, the eleventh. 

19. Together with the Indriyas of Action and the 
Indriyas of Cognition, the Inner (Indriya, Manas) is the 
eleventh.—183. 

Vfitti :—The author mentions the threefold division of the Indriyas. 

“ Antaram,” Manas, along with the five Indriyas of Action, vis., 
Speech, etc., and the five Indriyas of Cognition, viz., Smell, etc.,—these are 
the eleven Indriyas.—19. 

Bh&sya :—The author shows the eleven Indriyas, 
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The Indriyas of Action, namely the Organ of Speech, Hand, Foot, 
Anus, and the Genital, are five in number; and the Indriyas of Cognition, 
namely the Eye, the Ear, the Skin, the Nose, and the Tongue, are five in 
number; along with these ten, “ nntaram,” Manas, is “ ekadasakam,” the 
elevenfold Indriya. Such is the meaning. 

“ Indriyam ” is that which is the karana or instrument of Indra, the 
Lord of the Body. Thus, the characteristic mark of the Indriya is that, 
while it is a product of Ahamkara, it is, at the same time, an instrument 
(of Action or Cognition).—19. 

The Tndriyas are not formed out of the Bliutas or Elements. 

II * I || 

wjiwfasrwt: &harnk&rika-tva-sruteb, there being the firuti that they are 
formed of Ahamkara. n ua, not. fkfawfn bhautikani, formed of the Bliutas. 

20. (The Indriyas are) not formed of the Bliutas, as 
there is the &ruti that they are formed of Ahamkara.—184. 

Vfitti :—With a view to refute the theory (held by the Nycya-Vaifei- 
kas) that the Indriyas are formed of the Bliutas, the author says: 

In that theory there is contradiction of the Veda. Such is the 
meaning.—20. 

Bhftsya : —The author rejects the theory that the Indriyas are formed 
of the Bliutas or Gross Elements. (Cf. Kanada-Sutram, VIII. ii. 5-6, S. 
B. H. Vol. vi, p. 285). 

‘‘ The Indriyas,” such is the complement of the aphorism. 

The Sruti which is the evidence for the theory that the Indriyas are 
formed of Ahamakara, although it has been lost in course of time, can yet 
he inferred from the statement of the Acharyas or renowned Teachers, as 
recorded in the Smfitis of Maim and all the rest. The Sruti which can be 
immediately cited in evidence, is : 

qi i 

I will be many, etc.—Chh&ndogya-Upanisat, VI. ii. 3. 

Well, it may be urged, there is Vedic evidence also for the theory 
that the Indriyas are formed of the Bliutas ; e.g. 

ft JR I 

Verily, O Calm Ono, ia Manas formed of food, etc.—Chh, Upa. VI. v. 4 . 

But such, we say, is not the case. Inasmuch as it is but proper and 
neeessary that the material cause of the Antah-karana should bear resem¬ 
blance to that which possesses the power to cause illumination {i.e,, 
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manifestation of objects), the Sruti that the Indriyas are formed of Aham- 
k&ra, is alone the principal one (between this and the contrary 8ruti). 
And, further, since the Bhutas also are produced by the will (samkalpa) of 
Hiranya-Garbha (the Golden-Egged Brahma), food itself is a product of 
Manas. The Sruti, on the other hand, that the Indriyas are formed of 
the Bhutas, is of less authority, and speaks of the formation of the 
Indriyas in a figurative sense, pointing, as it does, to the mere manifesta¬ 
tion (abhivyakti) (as contradistinguished from formation or creation) from 
out of the Bhfitas, of the discrete Manas, etc., which, until then, were 
lying only as associated with the Bhutas (and had no separate, manifest 
existence of their own).—20. 

A doubtful Sruti explained, 

U R I II 

devata-laya-srutib, tho Sruti on the dissolution or absorption into 
the Devas. This is the reading of Vijn4na-Bhiksu. Aniruddha reads 
devata-laya-sruteh, since there is tho Sruti on the dissolution into the Devas. 
«t na, not. wumw tLrambhakasya, of the originator. 

21. Since there is the Sruti declaring the dissolu¬ 
tion (of the Indriyas) into the Devas, of the (supposed) 
originator (i.e., the Bhutas) is not (the causality).—Aniruddha. 

The Sruti declaring the dissolution (of the Indriyas) 
into the Devas, does not (refer to the Devas as their) ori¬ 
ginator.—V ij nana-Bhiksu. —185. 

Vritti :—The author gives a further reason. 

Dissolution of the effect is in the cause ; this is established. 

Dissolution into the Deva is heard from such texts as 

Verily the Bye goes (back) to Aditya.— Maitri-Upanisat, VI. 6. 

It follows, therefore, that the causality in question is not “ aram- 
bhakasya,” i.e., of the Bhffta supposed to be the originator.-—21. 

Bhaeya :—But, still, it may be argued, the ascertainment of their 
being formed of Akamkara is not possible; because by means of the dec¬ 
laration, made in the 8rutis such as 

v&j srrcr* 

Of this Purftaa, the Speech returns to Agni, Prftna to Vftyu, the Eye to Aditya — 
Bflhat-Aranyaka-Upanisat, III. ii. 18. 
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of the dissolution of the Indriyas into the Devas, it is possible also 
to hold that the Devas are the material causes of the Indriyas ; inasmuch 
as it is in the cause only that the dissolution of the effect takes place. 

Pondering over this doubt, the author says : 

The Sruti that there is, regarding the dissolution into the Devas,— 
the same is not “ arambhakasya,” i.e., does not refer to the originator as 
its subject; such is the meaning ; because we see the disappearance of a 
drop of water into what notwithstanding is not its originator, namely, the 
ground ; and also because we hear of the disappearance of the Self into 
the Bhfltas, notwithstanding that they are not its originators, from such 
Srutis as 

ajrtai: qfcqre 

Vijnfina-Ghana itself (the Cloud of Pure Knowledge, i.e., the Self), after having 
sprung up from these lihiitas, disappears into those very JBhfttas again,—Brihat-Aranyaka- 
Upanisat, II. iv. 12. 

Such is the import.—21. 

The Indriyas are not eternal. 

n * i ^ u 

agf'rfvnm: tat-utpatti-sruteh, there being the Sruti about their production. 
This is the reading of Vijndna-Bhiksu. Aniruddha reads tat-utpattih srutyate, 
we hear of their production, vinaia-darian&t, from seeing their destruc¬ 

tion. * cha, and, also. 

22. (The Indriyas are not eternal), because, in the 
feruti, we hear of their production, and also because their 
destruction is seen.—186. 

Vritti: —The Indriyas are eternal, such is the view of some. In 
order to reject this, the author says : 

We hear of their production from Ahamkara. And destruction of 
what is produced is also inevitable.—22. 

Bhdqya: —Manas, included amongst the Indriyas, is eternal, such is 
the opinion held by some. (Cf. Kanada-Sutram, III. ii. 2, S. B. H. Vol. vi, 
p. 126.) The author rejects it. 

Of these, i.e., of every one of the Indriyas, there is production, as we 
learn from the Srutis such as 

snftr ^ ii 

From Him are produced Prfina, Manas, and all the (other) Indriyas— Mundaka- 
Upanisat, II. i. S. 

4 
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Moreover, by means of the fact that, in old age and like other condi¬ 
tions, Manas also, like the eye, and the rest, undergoes decay, etc., it is 
ascertained that there is also destruction of Manas. Such is the meaning. 
So also has it been said :— 

srfe™ 3r ii 

Manas togofchor with the ten,—that is, all the Indriyas come to cease. 

The declarations (made in the Sruti and elsewhere) about the eter- 
nality of Manas, are, however, directed (not to Manas manifested as such, 
but) to the seed (of Manas) called Prakpti.— 22. 

The Indriyas are not the same as their physiological counterparts. 

wdlfereft fepi II * I II 

ati-indriyam, supersenauous. indriyam, sense, Indriya. mwipb^ 

bhra.nta.nam, of mistaken persona, wfiraft adliiatliane, in the site. 

23. The Indriya is supersensuous; of mistaken 
persons, (the notion of the Indriya is) in respect of (its phy¬ 
siological) site.—187. 

Vritti From seeing the difference of the powers belonging sever¬ 
ally to the Eye, etc., it might be concluded that the Indriyas are sensuous. 
This the author prevents. 

Of mistaken persons, the notion of the Indriya is in respect of its 
site, for instance, the eye-balls, etc. Were the notion not a mistaken one, 
then, hearing would not be possible for one whose ears have been cut off, 
while, on the other hand, apprehension of Riipa (Oolour-citm-Form) would 
be possible for one whose eyes are jaundiced.—23. 

Bhdfya :—The author repels the N&stika or heretical opinion that 
the Indriya is, for example, just the sets of eye-balls. 

The Indriya is, in all the cases, supersensuous, and not an object of 
sense-perception; it is, on the other hand, with mistaken persons only 
that the Indriya exists in the condition of identity with its site, for 
example, the eye-ball. Such is the meaning. The more correct reading, 
therefore, will be “ adhisfchanam,” (that the Indriya is the site, instead of 
that it is in the site).—23. 

There is not one, but many, Indriyas. 

Iftfini, II * I II 

sakti-bhede, in the case of a difference of powers, wm api, even. 

bheda-siddkau, difference being established. * na, not. ekatvam, 


oneness. 
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24. A difference being established, even if a difference 
of power (be admitted), there is not a oneness (of the In- 
driyas).—188. 

Vritti:— The Indriya is only one in number; plurality attaches to 
it from a difference of Up&dhis or extrinsic limitations;—in regard to 
this opinion, the author says : 

Let there be a difference of Upadhis; still a difference of powers 
must be affirmed ; and this difference is genuine ; hence, plurality also is 
genuine.—24. 

Bhagya : —The author rebuts the opinion that one single Indriya 
perforins different functions through diversity of powers. 

Even by the admission of a difference of powers of one single Indriya, 
a difference of Indriyas is established, inasmuch as the powers also possess 
the character of the Indriyas; hence there is not a oneness of the Indriya. 
Such is the meaning.—24. 

Rules of Thought must not be allowed to stand against the Evidence 

of the Senses. 

* II R 1 R* II 

* na, not. kalpanfi-vlrodhab, contradiction to thought. 

pram&ga-dj-ietasya, of that which is “ seen ” or known or ascertained by means of 
evidence. 

25. There can be no contradiction to thought, of that 
which is established by evidence.—189. 

Vritti: —Lest it be said that the case being explained by a oneness 
only (of the Indriyas), the supposition of (their) plurality is redundant; 
so the author says : 

(The meaning) is clear.—25. 

Bhaqya : —But, then, it may be urged, in the supposition of the 
production of diverse Indriyas from one and the same Akamkara, there 
is a contradiction of the Rules of Thought (Ny&ya). To this the author 
replies. 

This is simple.—25. 

Definition of Manas. 

II =! I H II 

flHwert ubhaya—Atmakaai-possessing the character of both, tc manas, Manas. 
Aniruddha reads a “ eha ” between “ ubhaya-htmukarp ” and “ manas.” 
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26. Manas (partakes) of the character of both (Cog¬ 
nition and Action).—190. 


Vritti :—The author states the difinition of Manas : 

Manas possesses the character of the Indriya of Cognition and the 
character of the Indriya of Action, because its operation is in both direc¬ 
tions, according to site.— 26. 

BhAsya :—The author declares that of Manas, the one leading Indriya, 
the other ten are the different powers. 


Manas possesses the character of the Indriyas of Cognition and 
Action. Such is the meaning.—26. 

Veddntin MahAdeia .—Inasmuch as, without the application of Manas, 
the Indriyas are incapable of performing their respective offices, Manas 
itself is, therefore, designated as the Indriya of Cognition and aB the 
Indriya of Action. 

Diversity of Manas explained. 

wiRurnn^m gmja-parig&ma-bbediU, owing to a difference of the transforma¬ 
tions of the Gunas, Sattva, etc. n&n&tvam, diversity, nwa avasthu-val, like 
conditions. 

27. The diversity (of Manas) is owing to the difference 
of the transformations of the Gunas; as is the case with the 
(diverse) conditions (of one single man).—191. 


Vritti :—But how cun more than one Indriyas come from one and the 
same Ahainkara? To this the author replies : 

By reason of the differences of the transformations of the Gunas, 
Sattva, etc., acting in co-operation with Dharma, Merit, and A-dharma, 
Demerit, (there is the production of) more than one ; “ Avastha-vatas, 
of one single body, are caused infancy, youth, and old age.—27. 

Bhasya :—“ Of the character of both” (vide II. 26 above),—of this 
phrase the author himself explains the meaning : 

Just as one self-same man puts on a variety of characters according 
to the influence of association: being, through association with his 
beloved, a lover ; through association with one indifferent to the world, 
dispassionate ; and through association with some other, something else ; 
so Manas also, through association with the Eye, etc., becomes manifold, by 
being particularised (or specifically differentiated) with the function of 
seeing, etc., by reason of its becoming ope with the Eye, etc. The cause, 
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of this diverse modification is “ Guna, etc.,” that is, that the Gunas, Sattva, 
etc., are capable.of various transformations. Such is the meaning. 

And this is inferred from the incapability of the Eye, etc., to per¬ 
form their functions without the conjunction of Manas,—a fact established 
by such $rutis as 

I was with my Manas diverted elsewhere ; 1 did not hear.—Bfihat-Aranyaka-Upamsat, 
1. v. 3.-27. 

What are the Objects of the Indriyas. 

w fe re ms frer 11 * i hs n 

rupa-hdi-rasa-mala-antab, beginning with Colour and ending 
with the dirt of the juices. ubhayob, of both. 

28. Of both, (the object is) that beginning with 
Colour and ending with the dirt of the juices.—192. 

Vritti :—The author mentions the object of both the Indriyas. 

“ Ubhayoh,” of the Indriya of Cognition and the Indriya of Action. 

The objects of the Indriya of Cognition are Colour, Taste, Smell, 
Touch, and Sound. The objects of the Indriya of Action are Speech,. 
Prehension, Movement, Pleasurable Excitement, and the dirt of the 
juices. 

“ itasa-mala” is the name of a particular kind of dirt. The number 
of objects ends with it.—28. 

Bhdsya : —The author mentions the object of the Indriyas of Cogni¬ 
tion and of Action. 

The dirt of the juices of food is the ordure, etc. 

Thus, the ten objects of both, namely, the Indriyas of Cognition and 
of Action, are (respectively) Colour, Taste, Smell, Touch, Sound, the Speak- 
able, the Prehensilde, the Approachable, the Excitable, and the Excretable, 

“ The Excitable ” which is the object of the Genitals, is something 
within the Genitals.—28. 

Purusa is different from the Indriya. 

II * I U II 

drastp-tva-fldi, the being the seer, etc. wim: atmanab, of the Self. 

karaija-tvam, the being the instrument , jf'jqroint indriyhpam, of the Indriyas. 

29. The being the seer, etc., is of the Self ; the being 
the instrument is of the Indriyas.—193, 
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Vfitti: —The author points out the characteristic difference between 
the Self and the Jndriya. 

This is clear.—29. 

Bha$ya :—Of what Indra (Sarrigh&ta-ldvara, Embodied Consciousness, 
vide 11. 19, BhAsya), by what service, these are termed the Iudriyas, 
Instruments,—both these things the author declares. 

The pentad beginning with the being the seer, the pentad beginning 
with the being the speaker, and the being the thinker are “ &tmanah,” of 
Purusa ; while, in the operations of seeing, etc., the instrumentality is of 
the Indriyas. Such is the meaning. 

But, it may be urged, when tho being the seer, the being the hearer, 
etc., may sometimes develop into anubhava or immediate cognition, it is 
just possible that they should belong to Purusa, notwithstanding that he 
is unchanging ; but the being the speaker, etc., is merely an act (which 
is nothing but a change); how can it be possible in the case of the 
Immutable (Purusa) ? We reply that such is not the case ; because here 
the meaning of the terms the being the seer, etc., is nothing more than 
this that it belongs to Purusa to cause the performance of the functions of 
seeing, etc., (by the Indriyas), by his mere proximity (to them); as is the 
case with the loadstone. For, as an emperor, even without himself 
actively operating, becomes a warrior through his instrument, the army, 
inasmuch as, by his orders simply, he incites them into action; so Purusa, 
though immutable, through the instruments of the Eye, and all the rest, 
becomes the seer, the speaker, the thinker, and such like, inasmuch as he 
incites them to action simply by his mere proximity (to them) which is 
called “ Saqiyoga ” or Conjunction; as is the case with the loadstone 
(which moves the iron by mere proximity to it, without actively exerting 
any force itself). 

And here “ kartfitva,” agency, (in “ to cause the performance of the 
functions of seeing, etc.” above) consists in being that which sets in 
motion (karaka-chakra) the wheel of all that helps towards the accomplish¬ 
ment of the action ; and “ karanatva,” instrumentality, in the possession 
of the operation which is the cause of the action, or in being the most 
efficient means of accomplishing it; as is the case with the axe, etc. 

The agency in seeing, etc., which is prohibited in the Sastras in the 
case of Purusa,—that consists in the possession of action favourable to 
those acts ( i.e ., seeing, etc.), or in the possession of those acts themselves. 
So has it been said : 
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Hence agency as well as non-agency is established in the Self: being free from 
desire, it is a non-agent; (it is) an agent through mere proximity. 

For the very same reason, since the power to set in motion the 
“ karaka-chakra ” or all that helps towards the accomplishment of an action, 
is of the svarupa or intrinsic form of the Self, the being the seer, the 
being the speaker, etc., eternally belongs to the Self,—this is heard from 
such Srutis as 

if ^ n 

Of the Seer, there is no absolute loss of vision ; of the Speaker, there is no absolute 
loss of speech, etc.—Bpihat-Aranyaka-Upanisat, IV. iii. 28, 26. 

But, it may be urged, in the division of Pramana ( vide I. 87 ante), 
instrumentality has been mentioned only of the functions or modifications 
of sense-perception, etc.; how is it, then, that the same is here predicated 
of the Indriya ? To this we reply that such is not the case; because 
here instrumentality is ascribed to the Indriyas only in respect of the 
modifications that, in the form of vision, etc., take place in Buddhi 
through the gateways of the Eye, etc.; while there the instrumentality of 
the functions (of sense-perception, etc.) has been declared in respect of the 
result (lit. fruit) called Bodha or Knowledge, appertaining to Purusa.—29. 

The Internal Indriyas distinguished. 

sptot w * i n 

twniri tray&oam, of the three Internal Indriyas. vnroupi Hvalaksapyam, posses¬ 
sion of distinctive characteristics of their own. 

30. The three (Internal Indriyas) have their own 
function as their distinguishing characteristics.—194. 

Vritti:— The author points out the difference in character of the 
three Internal Indriyas mutually. 

Of Mahat, Ahamknra, and Manas, there is “ svalaksapyam," indivi¬ 
dual or specific characteristic : of Mahat, there is adhyavasaya or ascertain¬ 
ment ; of Aharpkara, abhimana or self-consciousness; of Manas, sarpkalpa 
or deliberation.—30. 

Bh&$ya : —Now the author mentions the distinctive functions of the 
three Internal Indriyas. 

-^-Trayanain,” of Mahat, Aharpkara, and Manas, there is “ sv&lak- 
§an.yam,” that is, the condition or state of being ‘ svalaksana ’ which is a 
compound word w.ith the middle term elided, meaning things of which the 
respective definitions are their uncommon or distinguishing functions. 
Such is the meaning. 
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In the popular view also the mark of a great man is the possession 
of adhyavasaya or certain knowledge and other higher qualities ; of a 
conceited man, the attribution to himself of the qualities which do not 
exist in him ; and of (a strong) mind, the resolution, “ This must be. 

And so it follows that the modification of Buddhi is adhyavasaya or 
ascertainment; that of Ahamkara is abhhnana or self-conceit; that of 
Manas, is satpkalpa or deliberation and vikalpa or doubt. Sarpkalpa is the 
will to do, as follows from the teaching : 


Samkalpa is an action of Manas.— Amara-kosa, I. i. 4.11, 


And Vikalpa is doubt, or the so-called particular kind of error men¬ 
tioned in the Yoga-Danfana (vide Yoga-Aphorisms of Patanjali, I. 6, S. B. 
H. Vol. IV, page 21), but not the cognition of a thing as possessing a parti¬ 
cular property, because that is a function or modification of Buddhi. 
-30. 

The Resemblance amongst the Internal Indriyas. 

*mrr Mm rmr h nni 

qnwwmfo : samanya-kararja-vrittih, the common modification of the In¬ 
ternal Instruments, pr&na-Ady&b, Pr4qa and the reBt. ’mm: v4yaval), airB, 

V4yus. ’t*’’ pauclia, five. 

31. The five beginning with Prana, (familiarly known 
as) Airs, are the common modifications of the (three Inter¬ 
nal) Instruments.—195. 


y r itti :—The author points out the similarity in character of these 
(Internal Indriyas). 

The five “ Airs ” beginning with Prana, are supported by the three 
(Internal) Instruments.—31. 

Bhdfija :—The author mentions the common modification also of the 
three (Internal Instruments). 

The five in the form of Prana, etc., which, from their air-like move¬ 
ments, are familiarly known as airs,—these are “ samanya,” common, 
“ vfitti ” kind of transformation, “ karanasya,” of the three Internal Instru¬ 
ments. Such is the meaning. 

Accordingly, has this been declared by the Karika: 

gnggff tf ffrisrc**! star vrswflWHN i 
CTmTOrctofftn anunn < 1 ®* 11 
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Of the three, the modifications are their respective characteristics ; these are uncom¬ 
mon ; the common modification of tho (Internal) Instruments is the five, beginning with 
Prana, known as tho Airs.- Sumkliya-Karika, XXIX. 

Some think that Prana, etc., are nothing but particular kinds of 
Air, and that they are made to operate (as they do) by tlie modification of 
the Internal Instrument in the form of volition, the source of vitality, and 
so they say that, in the present aphorism, there is the statement of their 
non-difference in the form that Prana, etc., are the modifications of the 
(.Internal) Instrument. But it is not so ; for, by the Vedanta Aphorism : 

it 

(Tlio chief Prana is) neither air, nor any function of air, because the text enunciates 
it separately (from air) - Vcdauta-SOtram, II. iv. 9, S. IS. H. Vol. V, page 401. 

the characteristic of being air and the characteristic of being a trans¬ 
formation of air have expressly been denied to Prana, and it is but 
proper that the present aphorism also should have the same import as 
the one in (question of the Ved&uta-Sutram. Moreover, since the property 
of Manas, tf.gr. cupidity, etc., becomes the cause of disturbance in 
Prana, it must needs be that they have a common substratum. 

The Svutis, however, in which there is separate enunciation of Air 
and Prana, are, for instance : 

sn%r sw * i 

*tr vnfodrt 11 

From Him is produced Pray a ; Manas and ail tho Indriyas ; Ether, Air, Fire, Water, 
and Earth, tho supporter of the universe.—Mu ini. Upa., 11. i. 3. 

(But, it may be asked, when Prana, etc., are thus a modification of 
the Internal Instrument, how is it that they have not been counted among 
the component parts of the Lifiga-Karira or Subtle Body ? To this the 
Commentator next replies.) 

It is for this reason that, notwithstanding the non-enumeration of the 
Pranas within the Lifiga-Sailra {vide 111. 0 pout), there is no defect, be¬ 
cause Buddlii itself, by reason of its power of action, takes the names of 
Sfitra-fitma, Prana, etc. 

(But, again, when Prana is a modification of the Internal Instrument 
what is the justification for speaking of it as air? To this the Commenta¬ 
tor now replies.) 

Although it is a modification of tho Internal Instrument, still the 
use of the term, air, is accounted for by the fact of its having peculiar 
movements like those of air, and also of its being presided over by the 

Deva, Vayu.—31. 

5 
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The modifications of the Indriyas are simultaneous as well as successive, 

u * » ^ n 

*n«: kraiuasiiih, successive. tokto: a-knunasah, not successive, '"i cha, and, 
also. indfiya-vpittil.L modification of the Indriyas. 

32, The modifications of the Indriyas (take place) 
successively as well as simultaneously.—19C. 

Vfitli :—The author mentions the modifications of the Indriyas. 

“ Kratnadas cha,” and successively : after seeing a thief in dim light, 
a man first judges of the thing by the help of the Indriyas, then with 
the help of the mind forms the judgment, “ It is a thief,” next, by means 
of Ahatnkara, becomes self-conscious, reflecting “ He steals money,” and 
then, with the help of Buddhi, makes certain in the form of “ 1 will catch 
the thief.” 

“ A-krama4as cha,” and also simultaneously : after seeing a tiger at 
night under the flash of a lightning, a man instantly runs away. In this 
ease there is the simultaneous modification of all the four (viz., Indriyas, 
Manas, Ahamkfira, and Buddhi). Although it being impossible for the 
modifications to arise all at one and the same moment, here also their appear¬ 
ance is really successive, still it has been stated to be not-suceessive on 
account of their non-manifestation as successive, according to the maxim 
of utpala-sfata-patra-vyatibheda or (lie piercing through of one hundred 
petals of the water-lily, (in which case the petals are, in fact, pierced suc¬ 
cessively, one after another, but the whole tiling seems to take place in a 
single moment of time).—32. 

Bhasya : —It is not a fixed rule with us, as it is with the Vaidesikas 
(vide Kanada-Sutram, III. ii. 3, S. B. H. Vol. VT, page 126), that the 
modifications of the Indriyas take place only successively, and not 
simultaneously. This the author declares : 

This is easy to understand. 

Inasmuch as promiscuity of classes is not a fault in our view, given 
the required collocation of materials, there is nothing of an obstruction to 
the production of modifications at one and the same time by more than 
one Indriyas. Such is the idea. 

The division of the modifications of the Indriyas have also been 
explained by the Karika : 
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In respect of Sound, and the rest, the mod ifleation of the five (Indriyas of Cognition) 
is desired to the aioehana or simple awareness or observation of particular kinds. Of the 
five (Indriyas of Action, the modifications are) speech, prehension, movement, excretion 
and excitation.—Sfimkhya-K&rika, XXVIII. 

“ Alocliana ” also has been explained by the ancient teachers, thus : 

q*r n 

For, first, there arises “ alocliana,” that is, nirvikalpaka or objectless cognition; 
afterwards, again, it is made discrete by moans of the properties of the object as well as 
by moans of its class, etc.—SSmkhya-Tattva Eaumudf on Sarnkhya-Kirikfi, XXVII. 

And “ Param,” the subsequent cognition, again, which is Bavikal- 
paka or discrete “ vastu-dharmaih” or by reason of the properties of the 
thing as also “ jati-Adi-bhih ” or by reason of the class, etc., is “tathft,” 
called by the name “ Aioehana.” Such is the meaning. 

So that, it is obtained that sensuous cognition in the form of 
nirvikalpaka or indiscrete and savikalpaka or discrete, is, in both of its 
forms, designated by the name of “ alocliana.” 

According to some, however, (he above verse means that nirvikalpaka 
cognition alone is fdochana and is the product of the Indriya, while 
savikalpaka cognition is the product of Manas only. But such is not the 
meaning of the verse ; because, iri the Commentary on Yoga, it has been 
established by the revered Vyfisa that vijfista-jiiima or the cognition of a 
thing as possessing a particular character is also a product of the Indriyas; 
and, further, because there is nothing of an obstruction to the cognition, 
by the Indriyas, of a thing as possessing a particular character. 

The same authority (cf. Aniruddha also) explains the meaning of the 
aphorism also in this way : The modification of these, beginning with the 
external Indriyas and ending with Buddhi, ordinarily takes place by suc¬ 
cession ; but occasionally, for instance, at the moment of seeing a tiger and 
the like, on account of special fear, modification takes place simultaneously 
in all the Instruments (Vide II, 38), like the flash of a slreak of lightning ; 
such is the meaning. This too is incorrect; because in the aphorism there 
is mention of the successive and simultaneous appearance of the modifica¬ 
tions of the Indriyas only ; there is not the remotest allusion to the modi¬ 
fication of Buddhi and Aharnkfira. Moreover, since a divergent opinion is 
held by our opponent only in respect to the simultaneity of the modifica¬ 
tions of the several Indriyas, it is but proper that the aphorism should be 
directed only to the establishment of such simultaneity, with a view 
to repel the atomicity of Manas ( vide Vaisesika-Sutram, S. B. H. Vol. VJ, 
page 230), but not that it should be directed to make search for the tooth 
of a crow.—32. 

Note,—Aniruddha, however, accepts the VaUesika theory of the atomicity of Manas. 
Vide Vpitti on III. 14. 
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Number and Character of the Modifications. 

fTiq: %st%5T: II \ I ^ II 

vw: vrittayah, modifications, paneliatayyiili, fivefold, f^gTfjsgi: klista- 

a-klistab, painful and non-painful. 

33. The modifications are fivefold, and arc painful 
and non-painful (cf. Yoga Aphorisms, 1. 5).—197. 

Vritli :—How many arc the modifications ? To remove this curiosity, 
the author says : 

(The fivefold modifications are) Pramuna, Viparynva, Vikalpa, Nidril, 
and Smriti. Sense-perception, Inference, and Word, are the Prumanas 
or Proofs, i.e., Sources of Knowledge. (Vide Yoga Aphorisms, I. 0, and 
7, S. 13. II. Vol. IV, p. 14). Viparyaya is unreal cognition, resting on a 
form not possessed by that which is its object {vide Yoga Aphorisms, 
1. 8, S. B. H. Vol. IV, p. 18). Vikalpa is cognition swinging between botli 
the alternatives (cf. Yoga Aphorisms, I. 9, S. B. H. Vol. IV, p. 20). Nidra 
(Sleep) is cognition supporting on Tanias (of. Yoga Aphorisms, 1. 10, 
S. B. H. Vol. IV, p. 22). Sinpti (Memory or Reminiscence) is cognition 
of the past.(C!f. Yoga Aphorisms, I. 11, S. B. II., Vol. IV, p. 21). 

“IClistAh” means attended with pain, that is, constituted by Rajas 
and Tamas ; “ A-klistah” means having the painful in it burnt lip, that 
is, constituted by Sattva.—33. 

BluUya : —Lumping together the modifications of Buddhi, the author, 
in the first place, exhibits them, with the object of showing that they 
are the cause of Sainsara or worldly existence. 

Whether they lie painful or non-painful, the modifications are 
“ panchatayyah of five kinds only, and not more. Such is the meaning. 
“ JCIisf.Ali,” that is, pain-giving, are the worldly modifications ; “ a-klis£iih,” 
that is, the opposite thereof, are the modifications taking place at the 
time of Yoga. 

The fivefoldness of the modifications has been declared by flie(Yoga) 
Aphorism of Patanjali : 

Pram Una, Viparyaya, Vikalpa, Nidra, and Sin f Hi (aro the modifleatiefcs).—Yoga- 
SO tram, I. 8. 

Amongst these, the modification called PramAna has dlsn been 
similarly described in this (Sarnkliya-Sastra, vide I. 87 a?Ue). But 
Viparyaya, in our view, consists only in the noil-apprehension of vjveka 
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or the discrimination between Purusa and Prakriti, because we reject 
the theory of anyatha-khyati, that is, that a thing can be seen in a light 
different from its own. Vikalpa, again, is cognition such as “ The head 
of Rulm ” (when Rnhu is all head), “ The consciousness of Purusa ” (when 
Purusa is nothing but consciousness), even at the time of the observation 
of the peculiarity. And Nidrn is the modification of Buddhi taking 
place during the state of dreamless sleep. And Rmriti is cognition 
produced from Samskara or previous impressions. All this has been 
aphorised in the System of Patahjali.—33. 

The svarupa of Purusa indicated. 

n ^ i n 

afiRpf tat-nivjrittau, on the cessation of these (modifications). Tumamii: 
upaftanta-uparagah, having the tincture subsided, uw: sva-stltah, self-seated. 

34. On the cessation of these (modifications), as the 
colour reflected (on him hy them) disappears, (Purusa re¬ 
mains) self-seated.—198. 

Vritti: —The author says that, on the cessation of the modifications, 
there results Release. 

On the cessation of the modifications, Ignorance, Egoity, Desire, 
Aversion, and Love of Life {vide Yoga Aphorisms, II. 3, S. B. II. Yol. IV, 
p. 91) having been exhausted, (Purusa) “ sva-sthah,” recovers his srarupa 
or intrinsic form.—34, 

Bhdsya :—These modifications of Buddhi that have just been men¬ 
tioned—it is entirely due to them as Upadhis, and not to himself, that 
Purusa seems to have a form other than his own ; and on the cessation 
of these, Purusa becomes fixed in his svarupa. From this side (of the 
question) also the author makes us acquainted with the svarupa of 
Purusa. 

In the state of repose of these modifications, their reflections having 
subsided, Purusa becomes self-seated, just as he is, at other times also, 
in the state of aloneness. So also say the three Yoga Aphorisms : 

Z&J II 

II 

Yoga is the suppression of tho modifications of the Chitta. 

Then is the resting of the on-lookcr in His own form. 

Elsowhero there js identity of form with tho modifications.—Yoga-Aphorisms of 
Patafijali, I. 2, 3, 4, S. B, H, Vol. iv, pp. 5, 9,10, 
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And the being self-seated, in the case of Purusa, denotes nothing 
else than the cessation of the reflection of the modifications of his Upadhi 
(i.e., liuddhi). 

A similar condition of Purusa has been shown by means of an 
illustration, in the Yoga-Vasi^tha-Rainayanaui : 

ft i 

II 

a* anTftwrtr i 

For, in a mirror which has not received the reflections of the hills and hundred other 
objects, the single nature that there is, of being a mirror, consisting of its own intrinsic 
form alone, the same aioneness there will be in the on-looker, when he stands not seeing, 
the panorama of scenes showing the “ I," the “ You ," and the “ World," etc., having gone 
down.—84. 

Above illustrated. 

ufiff: ii * i n n 

jjww kusuma-vat, like the flower. ^ eha, and, ’iftr manih, the jewel. 

35. And as (is tlio case with) the jewel, in relation 
to the flower.—199. 

Vfitti :—The author gives an illustration. 

As redness appears in the crystal (which is naturally of a white 
colour), through its association with a China-rose flower, and, after its 
removal, the crystal stands by its own intrinsic form; so does he 
also. —35. 

Bhasjya : —'The author elucidates this by an illustration. 

The word “ eba ” denotes the cause ; so that the meaning is that 
as the jewel is by means of the flower. 

As the crystal, by reason of the China-rose flower, becomes red, 
i.e., not standing by itself, and, on the removal thereof, becomes red-less, 
i.e., standing by itself; similarly does Purusa. So has it been stated 
in the Kurma-PurAna : 

As the pure crystal is seen by men to bo red by reason of something which makes 
it look red, lying near about it, so is the case with the Great Purusa.—Rflrma-Purana, 
II. ii, 38.-85, 
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What moves the Indriyas to operate. 

ii * i H u 

gwrt' purusa-artham, for the accomplishment of the object of Purusa, 
wcilrg*: karapa-udbhaval.i, awakening or activity of the Instruments, wfi api, 
also. Wstgrera adfista-ullas&t, from the development of Adfistam, the unseen 
Merit and Demerit. 

36. The Instruments also rise into activity, lor the 
sake of Purusa, from the development of Adjistam.—200. 

Vritti :—Lest it be thought that, the Instruments being on a par 
with one another, they will always have similarity of forms ; so the author 
says : 

There can be no such similarity, on account of the difference of 
the development and non-development of the Instruments into activity. 
And this difference comes from the development of Adjistam which is 
the stronger factor in the case.—30. 

Bhapja :—But, it may be asked, by whose effort or volition the 
aggregate of the Instruments come into operation, when Purusa is immut¬ 
able, and when (the intervention of) Id vara is denied ? To this the author 
replies : 

Like the activity of Pralqiti, “ karana-udbliavah,” the activity of 
the Instruments, which also is for the sake of Purusa, proceeds only from 
the manifestation of the A'dristam of Purusa, Such is the meaning. 

And Adristam is (really) of the Upadhi itself (of Purusa) (vide II. 
46, Bha§ya).—36. 

Above illustrated. 


M I ^ II 

dhenu-vat, like cow. wwra vatsaya, for the sake of the calf. 

37. As does the cow for the calf.—201. 

Vritti :—The author gives an illustration. 

As, although cows resemble one another in being cows, the milch one 
nourishes the calf. —37. 


Bhd-pja :—-The author gives an illustration of spontaneous activity 
for another’s sake. 


As the cow, for the sake of the calf, quite spontaneously distils milk, 
and awaits no other effort, in the very same way do the Instruments come 
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into operation quite spontaneously for the sake of Purusa, their lord. 
Such is the meaning. And it is also seen that, from deep sleep, Buddhi 
quite spontaneously wakes up, 

The very same thing has been stated by the Karika also: 

nsr II 

(The instruments) go into tiieir respoctivo modifications, occasioned by mutual sym¬ 
pathy ; the purpose of Purusa is the only cause (of it); by none is an Instrument moved to 
action.—Samkhya-Karikti, XXXI.—37. 

The number of the Instruments. 

n '8 i u 

•ffoi karapam, Instrument, aftnpnwi trayodasa-vidkam, thirteen-fold, 
avaiitarabhedat, through subsidiary division: 

38. The Instrument is of thirteen kinds, according 
to subsidiary differences,—202. 

Vfitti :—Through external and internal division, how many are the 
Instruments? To this the author replies : 

The internal (Instruments) are Buddhi, Ahamkiira, and Manas ; the 
external ones are the ten Indriyas.—38. 

Bhdsya : —There being room for the enquiry as to how many the 
Instruments are, with the external and the internal ones combined ; the 
author says : 

The three internal Instruments and the ten external Instruments, 
being combined, are thirteen. The word “ vidliam,” kinds, has been used 
in order to show that amongst these (thirteen), again, there is an infinity 
through the difference of individuals. The expression “ according to 
subsidiary differences ” lias been used with this in mind that Buddhi alone 
is the principal Instrument; the meaning being that the Instruments of 
the one single Instrument called Buddlii, are more than one.—38. 

Why the Indriyas are called Instruments. 

u =m u ii 

indriyesu, in the Indriyas. sadhakatama-tva-gnpa-yogat, 

from conjunction of the quality of the most efficient means of accomplishing the 
object of Purusa. jaron kupkara-vat, like an axe, 

39, (There are thirteen kinds of Instruments), because, 
in the Indriyas (excepting Buddlii), there is conjunction of 
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the quality of the most efficient Instrument (viz., Buddhi); 
as in the case of the axe.—203. 

Vfiui :—How does instrumentality belong to the Indriyas? To this 
the author replies: 

As instrumentality arises in the axe, it being the most efficient 
means of accomplishing the act; so also in the case of the Indriyas.—39. 

Bhasya :—But Buddhi itself, because it makes over objects to Purusa, 
is the principal Instrument, while the instrumentality of the others is due 
to their possessing the quality of the former ; what, then, it may be asked, 
is that quality (here required ?) There being room for such an enquiry, 
the author says : 

In the Indriyas, there exists, mediately, the quality of the Instrument, 
Buddhi, in the form of being the most efficient means of accomplishing 
the purpose of Purusa ; hence thirteen kinds of Instruments are made out; 
such is the connection with the preceding aphorism. 

“ As in the case of the axe As, although the principal instrument¬ 
ality, in the act of cutting, is of the blow alone, since it cuts off our non¬ 
connection with the fruit or result, yet instrumentality belongs to the axe 
also, through its conjunction with the quality of being an excellent means ; 
similarly. Such is the meaning. 

Bearing in mind the oneness of the internal Instruments, it is not 
declared her.e that instrumentality in a secondary sense belongs to Aham- 
kara.—39. 

Pre-eminence of Buddhi illustrated. 

U R I 2 ° U 

: dvayoh, of the two. ww' pradhanam, principal. manah, Manas, 
wrtrauloka-vat, aa some one person (Vijnana), as in the world (Aniruddba). ywnfj 
bhyity a-varge-§u, among a troop of servants. 

40. Of the two, the principal is Manas, as is some 
one person, among a troop of servants.—204. 

Vritti: The author describes the action of the thirteen Instru¬ 
ments. 

"Dvayoh,” of the Indriyas of Cognition and the Indriyas of Action, 
the principal is Manas, because the activity of the others proceeds only 
from its superintendence over them ; as, in the world, is the master among 
the servants.—40, 

6 
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Bh&$ya -Specifying how the case stands in regard to the relation 
of the secondary and the principal, the author says : 

“ Dvayoh,” among the external and the interna!, “ maims,” Buddhi 
alone is “ pradhanam,” the principal, in other words, the immediate 
Instrument, because it is that which makes over the object to Purusa. Just 
as, among a host of servants, some one person alone becomes the prime 
minister of the king, while the others are, as his subordinates, the gover¬ 
nors of villages, and the like ; similarly. Such is the meaning. 

Here the word “ inauas ” does not denote the third internal Instru¬ 
ment (vide II. 30) ; because it is impossible for anything other than Buddhi 
to be, as will later on (vide II. 42) be declared, the receptacle of all the 
numerous Samskaras or past impressions, or, even if it were possible, 
because, (in that case), the supposition or conception of Buddhi would be 
futile.—40. 

Why Buddhi is the principal. 

ti * i II 

WWun a-vyabhich&r&t, from not wandering away. 

41. (Buddhi is the principal), because it never wan¬ 
ders away.—205. 

Vfitti; —The author gives the reason for the above. 

This is clear.—41. 

Bhdtiya :—The author gives, in three aphorisms, reasons why Buddhi 
is principal. 

Because it pervades all the Instruments, or because it never fails to 
produce the fruit (in the shape of knowledge).—41. 

A second reason. 



it i a 5 ! II 


jto tathft, so too. wihrawiroqTVfiTn asesa-samsk&ra-ildh&ra-tv&t, from being 
the depository or receptacle of infinite samskaras or past impressions. 


42. So, too, because it is the receptacle of infinite 
Samskaras.—206. 


Vpitti :—The author gives another reason. 

Because there are seen to survive the samskaras, recepts or impres* 
sions of even lost Indriyas.—42. 
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BluUya : —It belongs to Buddhi alone to be the receptacle of all the 
saniskaras, and not to the Eye, etc., nor to Ahamkara, nor to Manas, 
inasmuch as the recollection, by the blind, the deaf, etc., of objects pre¬ 
viously seen, heard, etc., cannot otherwise be explained or be possible. 
Moreover, it is seen that, even after the dissolution of Ahamk&ra and 
Manas by means of Tattva-Jn^na or Knowlege of Truth, there remains 
recollection. Hence, by reason also of its being the depository of infinite 
samskaras, Buddhi alone possesses pre-eminence over all. Such is the 
meaning.—42. 

A third reason. 

II * I II 

^psir smritiyft, by memory, reminiscence, or recollection. anum&n&t, 

from inference, n cha, and, also. 

43. And also because (there is) inference (of its pre¬ 
eminence) by means of reminiscence.—207. 

Vjntti The author shows the reasoning. 

From seeing that recollection takes place oven in the absence of the 
Indriya, Manas is inferred.-—43. 

Bhdsya : — Also because, “ Smritya,” by means of the modification 
in the form of chin tana or thinking, there is inference of the pre-eminence 
(of Buddhi). Such is the meaning. For, the modification of the chinta 
or thinking, called dhyana or contemplation, is the noblest of all the 
modifications; and, by being the seat thereof, Buddhi itself, otherwise 
named chitta or the thinking principle, is nobler than the Indriyas 
possessing modifications other than this. Such is the meaning.—43. 

Recollection is not spontaneous to Purusa. 

It * I M II 

sambhavet, is possi ble, s na, not. wn: svatah, from Purusa. 

44. (Recollection) cannot come from Purusa.—208. 

Vvitli '■—best it be thought that Samskara has its receptacle in the 
Self; so the author says : 

“ Svatah,” from the Self, it cannot be possible, owing to the fact 
that the Self is immutable and has no direct relation to the Gunas.—44. 

Bha$ya : —But, it may be said, let the modification called thinking or 
contemplation belong to Purusa himself. To this the author replies ; 
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“ Svatah,” of Purusa, recollection cannot be possible, oh account of 
his being immutable. Such-is the meaning. 

Or, the aphorism can be explained in the following manner: 

Well, then, it may be objected, let Buddhi alone be the Indriya, and 
do away with the subsidiary Indriyas. Apprehending this, the author 
says : Sambhavct na svatah ; the meaning being that, without the interven¬ 
tion of the Eye, etc., the instrumentality of Buddhi in all its operations, 
cannot arise spontaneously, since, in that case, it would happen that the 
blind, etc., also would see Colour, ete.—44. 

Relativity of the Condition of Principal and Secondary. 

rpUSreTJTVTTC: II R I W II 

apeksikah, relative, mutually respective, wnowm: guoa-pradh&na- 
bh&vah, the relation or condition of secondary and principal. fSanfoirna kriyfi,- 
visesat owing to distinction of function. 

45. The condition of secondary and principal is rela¬ 
tive to the distinction of function.—209. 

Vfitti :—But when they are all equally instruments, to what cause, 
it may be asked, is due the condition of their being secondary and princi¬ 
pal? To this the author replies : 

This is clear.—45. 

Bhayyw. —But, then, it may be asked, Buddhi alone thus being the 
principal, how has it been declared before ( vide 11. 26) that Manas 
partakes of the character of both (the Indriya of Cognition and the Indriya 
of Action)? To this the author replies. 

The condition of being secondary and principal among the Instru¬ 
ments is relative towards (the performance of) particular acts. E.g., in the 
operations of the Eye, etc., Manas is principal ; in the operation of 
Manas, again, Ahamkara is principal ; and in the operation of Ahamkara, 
Buddhi is principal. — 45. 

If hy one particular Buddhi, and not another, acts for the benefit of one 
particular Purusa, and not another. 

II R I 3$ II 

tat-karma-nrjitatvat, having been acquired or purchased by the 
Karma or deeds of that (particular Purusa), tat-artham, for his purpose. 

wEftvar abhichestA activity towards another, llrercn loka-vat. as in the world. 

46, The other-regarding activity (of one particular 
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Buddhi), for the benefit of one particular Purusa, is due to 
its having been purchased by the Karma of that particular 
Purusa just as in the world.—210. 

Vi'itli : —When there is the absence of any adjustment of aim, why 
does not, it may be asked, a different one act or energise for the sake of 
another ? To this the author replies : 

Having been acquired by the Karma of Purusa as reflected in Bud¬ 
dhi, the other-regarding activity of Buddhi, etc., is for the benefit of 
Purusa; as, in the world, a servant does the work of the person by whom 
he has been purchased.—46. 

BMsya : — Well, it may be asked, what is the cause of the arrange¬ 
ment that of this Purusa is this Buddhi alone the Instrument, and not 
another ? To this the author replies: 

Because the Instrument is originated from the Karma of a particular 
Purusa, “ abhichesta,’’ all its operations are for the sake of that Purusa, 
just as in the world. Such is the meaning. Just as, in the world, whatever 
axe, etc., has been acquired, by the act of buying, etc., by whatever man,— 
the operation (of that axe, etc.) such as cutting, etc., is only for the sake of 
that man ; such is the meaning. Hence is the specific distribution of the 
Instruments. Such is tho idea. 

(But how can it be said : “ Karma of Purusa,” when Purusa is incap¬ 
able of action? This point is next considered in the Bhnsya.) 

Although, by reason of his being immobile or immutable, there is no 
Karma in Purusa, still, inasmuch as it, being the means of blioga or ex¬ 
perience, is related to Purusa as its owner, therefore Karma is said to 
belong to Purusa, in the same way, for example, as victory, etc. (really 
achieved by the army, is said to belong) to the king (because he iB the 
owner of the army.) 

But what is there to determine the particular adjustment of Karma 
itself to particular Purusas? To this we reply that it is nothing but other 
Karmas similarly related. In saying this we do not commit the fault of 
anavastha or nothing-to-stand-upon (i.e., non-finality), because Karma is 
without beginning. 

What, on the other hand, some one (Aniruddha, vide Vritti), not 
possessing discrimination, says, namely that Karma is of Purusa reflected 
in Buddhi ; that is not so ; because, the very same relation (of Karma to 
Purusa), as lias been mentioned by us, having been mentioned in the 
Commentary on Yoga, no other relationship is creditable; and also 
because, by reason of the fact that a reflection is not a Vastu or independent 
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objective existence, Karma, and the like are impossible for it, for ; other¬ 
wise, on the admission of Karma and the experience thereof as appertain¬ 
ing to the' reflection, the supposition or conception of Purusa, admitted by 
him also to be the substance casting reflection into Buddhi, would, as has 
already been established by us, be futile.—40. 

The topic of the'pre-eminence of Buddhi concluded . 

II * I II 

samana-karma-yoge, performance of like acts notwithstanding. 3 $^: 
buddheh, of Buddhi. stwki pridh4nyam, principalship. Sterna loka-vat, as in the 
world. 

47. Although they perform like offices, principalship 
belongs to Buddhi, just as in the world, just as in the 
world.—211. 

Vpitti :—The author declares that everywhere principalship belongs 
to Buddhi. 

Just as in the world, the governor of the state is superior to the 
governor of the village, and superior to him, again, is the king, so, because 
Manas operates for the sake of Buddhi, Buddhi is the principal of all ; 
“ sam&nak-arma-yoge,” although all of them perform acts equally for the 
purpose of Purusa. 

The repetition of the expression “ just as in the world ” is to indicate 
the close of the book.—47. 

Here ends the Second Book, of the Evolutions of Prokpiti , in the 
Vpitti on the Sdmkhya-Pravachana-SiUram of Kapila. 

Bhhfpya :—In order to bring out prominently the principalship of 
Buddhi, the author concludes: 

Although, the function of all the Instruments is. just the same, in 
being for the purpose of Purusa, still principalship belongs to Buddhi 
alone, just as in the world. For, in the world, as pre-eminence belongs 
to the primeininister alone among the governors of villages and the rest, 
even although there is no particular distinction in their being (workers) 
for the benefit of the king ; similarly. Such is the meaning. 

Hence is it that in all £$astras, Buddhi alone is celebrated as Mahat 
or the Great One. 

The repetition (viz, “ just as in the world,” " just as in the world ”) 
marks tbs end of the Book. 47r 
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The components of the Libga-Deha, the subtle body, which are 
seventeen in number,—these subtle products of Prakjiti have been examined 
in this Book. 

Note :—The components of the Lihga-Deha are “ Mahat-adi sfikstna-paryantam ” 
(Sfimkhya-KSi'ikl, XL. q. u.) : Mahat, Ahamk&fa, Manas, the five Indriyas of Cognition, the 
live Indriyas of Action, and the five Tan-matras, which would be eighteen in number. Vijnfi- 
na-Bhiksu follows SSmkhya-Pravachana-Shtram, III. 9, which reduces the number to 
seventeen, by taking Buddhi and AhamkSra as one. 

Here ends the Second Book, of the Eoolutiona of Prakjiti, in the 
Commentary composed by Vijndna Acharya, on the Sdmhhya-Praoachana- 
Sdtram of Kapila. 




Book III. 

OF DISPASSION. 


INTRODUCTION. 

Vfitti :—Now, after the ascertainment of the Evolutions of Prakriti, 
is made the beginning of the Third Book, for the purpose of discussing 
Vairagya or Dispassion. 

Bhaqya :—From here forward the gross products of Prakriti, viz., the 
Maha-Bhutaaor Great Elements and the duad of bodies, are to be described, 
and after this, the going into the various wombs, and the like; with the 
object of evoking that lower dispassion which is the motive to the per¬ 
formance of acts which are the means of knowledge ; and, thereafter, with 
a view to higher dispassion, all the means of knowledge are to be told. 
So the Third Book commences : 

Origin of the Gross Elements. 

a-vises&t, from the indefinite homogeneity. Wlsmm: visesa-ftrambhal), 
origination of tho definite heterogeneity. 

1. From the indefinite homogeneity (there is) the 
origination of the definite heterogeneity.-—212. 

Vritti :—“ iV-viriesat ” from the subtle elements, there is the origi¬ 
nation “ vitfesasya ”, of the Great Elements.—1. 

Bhdqya :—In which do not exist the distinctions in the form of calm¬ 
ness, fierceness, dulness, and the like,—such is “ a-viilesa ’’ (indiscernible or 
indistinguishable', the subtle (parts) of the Elements, called the five Tan* 
mutras or mere somethings or the measures thereof; from them there is 
the origination of the gross Great Elements, which are “visesas” (dis¬ 
cernible or distinguishable), inasmuch as they possess the distinctions in 
the form of the calm and the like. Such is the meaning. For it is only in 
the Gross Elements that the character of having pleasure, etc., as their 
essence, in the from of the calm and the like, is manifested by the degrees 
of more and less, and not in the Subtle Elements, because their manifesta¬ 
tion in the mind of the Yogins (where alone, if anywhere, they are ever 
manifested) is only by the one single form of the calm.—1. 
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Origin of the body. 

TOirofaw n ^ i ^ n 

ffCTnj tasraat, therefrom. stCroi iarirasya, of the body. 

2. Therefrom, of the Body.—213. 

Vrilti: — One grows dispassionate to the body through a consideration 
of its being composed of the flesh and the like.—2. 

Bhd$ya :—Thus, then, commencing from the first book, up to thiB 
place, having described the production of the twenty-three principles, the 
author declares therefrom the production of the duad of bodies. 

“ Tasinat,” from the twenty-three principles, is the origination of 
the pair of bodies, gross and subtle. Such is the meaning.—2. 

Origin of Samsara. 

n 3 i ^ n 

nfwtoirn tat-vij4t, from the seed thereof, wifi: samsritil.i, transmigratory or 
worldly existence ; Samsara. 

3. From the seed thereof, is Samsara.-—214. 

Vritti : —Production has been shown ; wherefrom it? disappearance ? 
To this the author replies : 

From the cause thereof, i.e., of the origination of the Elements, 
namely Dharmaand A-dharma, is going out, i.e., disappearance or destruc¬ 
tion.—3. 

Bhdyja :—Now the author proves that Samsara or worldly existence 
(of Purusa) cannot be accounted for otherwise than by means of the twenty- 
three principles. 

From the seed, i.e., the subtle causes in the form of the twenty-three 
principles, of it, i.e. the body, takes place “ sagisi'iti,” i.e.; the going and 
coming, of Puru§a, inasmuch as spontaneous going, etc., is impossible for 
the immutable on account of bis universality. Such is the meaning. For, 
(only) Purusa, residing in the twenty-three principles, by means of that 
Fpadhi or investment alone, moves from body to body, for the purpose of 
experiencing the Karmas previously done ; because, by such Smfitis as 

srraT ^ 3 11 

Verily with the Manas, does Purusa experience the Karma, good and bad, done with 
the Manas ; with the Speech, the Karina done with the Speech ; and with the body only, 
the Karma done with the body.—Manu-Satphita, XII, 8. 
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it has been established that experience in other lives takes place quite 
naturally, by means of the materials consisting of the Karinas performed 
in the previous lives. For this very reason, the Brahma-Sfltram con¬ 
cludes : 

“(In order to obtain another body, the soul goes) accompanied (by permanent atoms ; 
as appears from the question and answer in the Chhfindogya text.’)—Vcddnta-Sutram, 
III. i. I i a B. H. Voi. v., page 428.-8. 

Limit of Samsara. 

11 11 « 11 

w Mum; fi, vivekdt, till Viveka or discriminative knowledge, v eha, and, 
pravartanam, activity, operation, wfkihwt*) a-vises&oam, of the Indistinguish- 
ables or Indiscernibles ; of the A-visesas, Tan-matras (Aniruddha); of Purusas 
(Vijnftna). 

4. And till there is Viveka, there is the operation of 
the Indiscernibles,—215. 

Vritti :—Lest it might be thought that, since the originators of the 
Gross Elements are existences, there would be origination at all times, 
and, that, consequently, there would be no Release; so the author says : 

Till the development of the Knowledge of the distinction between 
Praki'iti and Puru§a, the characteristic of being of the nature of origi¬ 
nators belongs to the Tan-matras and the Bhutas.—4. 

Bh&pja :—The author states the limit of Saipsara, 

Of all Purusas whatever, devoid of the distinction of being an 
Idvara, not being an Irfvara, and the like, “ Pravartanam,” saipsara or 
transmigratory existence, is inevitable or necessary, till only the appear¬ 
ance of Viveka, and after the appearance of Viveka, it is not. Such is 
the meaning.—4. 

The reason for the above. 

n ^ i v, ii 

upabhogat, on account of the experience, tiw itarasya, of the 
other, via., who has not Viveka. 

5. On account of the experience of the other.—216. 

Vfitti :—When the characteristic of being the originators is in 
respect to one not possessing Viveka or Discrimination, this characteristic 
of being the originators will persist, one may say, even at the time of 
Maha Pralaya or the Great Dissolution ;—this is what the author denies. 
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After (the undergoing of) experience by one not possessing Viveka 
or Discrimination, his body does not exist during Maha Pralaya, and, 
consequently, how can there be experience in that state? Hence in respect 
to him, the Subtle Elements do not possess the characteristic of being 
the originators.—5. 

Veddntin Mahddeva “ Jtarsya,” of the one not possessing Viveka, 
“ upabhogat,” after the completion of Experience, there being the destruc¬ 
tion of the previous Karma causing Experience, Pralaya takes place. 
Hence in the absence of Experience, for what purpose will there be a 
Body ? Such is the import. 

Bhdpja :—The author states the reason of this : 

Because of the inevitableness of the experience of the fruits of his 
own karina, “ itarasya,” only in the case of the one not possessing Viveka 
or Discrimination. Such is the meaning.—5. 

Purusa is ever free from experience. 

ultgTft) II \ it it 

samprati, now ; during Pralaya or Dissolution (Aniruddha); at the 
time of creation (Mah&deva); at the time of transmigration (Vijft&na). vfiy*: 
pari-muktab. entirely free (Vijnana); bound (Mah&deva). Aniruddha reads 
“ parisvaktab ” meaning overpowered, enveloped, instead of “ parimuktab.” 
Srwr^dvfLbhy&m, by the pair (Aniruddha and Mah&deva); from the pairs of 
contraries (Vijnana). 

6. Now (Purusa is) entirely free from the pairs.—217. 

Vpitti :—But when, as a general rule, they cease to be the originators 
during Maha Pralaya, from what particular cause, again, they become the 
originators in regard to one not possessing Viveka ? To this the author 
replies: 

(“Dvabhyam,” i.e.) by Dharma, Merit, and A-dharma, Demerit. 
Embracing going and coming, the Self remains bound, even in Pralaya, 
in as far as it drags behind it the load of Dharma and A-dharma ; hence 
is origination over again in respect to it. Not so in the state of Re¬ 
lease.— 6. 

Veddntin Mahddeva :—At the time of creation, again, how do they 
come to possess the characteristic of being the originators ? In reply to 
this, the author says: 

“ Samprati,’’ at the time of creation. “ Dvabhyam,” by Dharma and 
A-dharma. “ Pari-muktah,” that is, bound ; because the root much (from 
which, joined to the prefix pari, the word, parimukta, is derived), joined 
to the prefix pari also, as when joined to the prefix d, conveys the sense of 
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binding, When Pharma and A-dharma, lying dormant in Pralaya, are, 
at the time of creation, about to bear fruits, the body is originated. In. 
the state of Release, on the other hand, there is verily the destruction of 
Pharma and A-dharma. Such is the import. 

Bhdsya The author states that, even while there is a Body, at the 
time of transmigrating, there is no experience. 

“ Samprati,” at the time of transmigration, Purusa becomes entirely 
freed, " Pv&bhyam,” from the pairs of contraries such as cold and hot, 
pleasure and pain, etc. Such is the meaning. 

So has it been stated by the Karika. 

[ (Purusa, residing in) tlio Lihgu-Sarira t-lio one primodiully produced, unconnected 
continuant, composed of the principles beginning with Mahat and ending with the Subtle 
Elements], transmigrates, free from Experience, and tinged with tho BhAvas or Disposi¬ 
tions (of Dharma and A-dharma. and the like. -Samkhya-Karikfl, XL. 

“ Bhavas ” arc Dharma and A-dharma, Vnsana or Desire or Inclina¬ 
tion, and the like.—(i. 

The Gross and the Subtle Body distinguished. 

uHifoy a am n * t « it 

«n ffli>w n mittft-pitri-ja'p, produced from father and mother. sthftlain, 

gross body. prayasah, for the most, part, usually, nw itrarat, the other, 

i,e„ the subtle body, n na, not,. tatha, so. 

7. The Gross (Body) is the one usually produced 
from the father and mother; the other is the one not so 
produced.-—218. 

Vfitti :—But, the Self being eternally free,'" how is it. said to be 
dependent, for its release, on the destruction of Dharma and A-dharma? 
To this the author replies : 

“ Prayarfah,” usually : because so is it seen to be the case. “ Itarat,” 
the Subtle Body, is not so, because of the difficulty of its conception. —7. 

Bh&pja ;—Hereafter the author proceeds to describe the duad of 
bodies with reference to their specific nature. 

* We adopt the reacting of Pamlita Kalivarn VcdAntnvAgisVs edition ol 1808 Salta Era 
Calcutta. Dr. Garbe’s reading, vis., Nityatve tu mnkteh katham pfiratantryam,— 
the Self boing eternal, how there can bo dependence of Reloase upon something else,— 
does not soom to be quite satisfactory. 
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The Gross (Body) is the one produced from the father and mother, 

“ Pr&ya&h,” for the most part, because there is recollection (recorded in 
the Smjitis) also of a Gross Body not born of a womb. (of. Vaidosika- 
Sutram, IV. ii. 5-10, S. B. 11. Vol. VI, pages 159-162). And “ itarat,’’ the 
Subtle Body, “ na tathfi,,” is not one produced from the father and mother, 
because of its having been produced at the beginning of creation. Such is 
the meaning. 

So has it been stated by the Karika : 

The Linga or Mergent Body, tho ono priraordially produced, unconnected, continuant, 
composed of the Principles beginning with Mahat and ending with the Subtle (Elements), 
transmigrates, free from Experience, tinged with the Bhfivas or Dispositions.—Simkhya- 
K&rikii, XL. 

“ Niyatam,” “ continuant,” means eternal, lasting for a period of two 
piir&rdhas, 0 that is, secondarily or relatively eternal ; because of tho 
redundancy in the supposition of the production of a Liftga Body for every 
Gross Body. Its destruction at the time of Pralaya is, however, admitted, 
following the authoritative declarations of the Veda and Smriti. 

Mention of tho absence of Experience at the time of transmigrating 
lias been made (in the above Kfirika), intending to lay down the general 
proposition. Occasionally, liowevor, through entrance into an aerial body, 
Experience takes place even at the timo of transmigrating. Herefrom are 
explained the declarations about the Experience of pain on the way to the 
Judgment Seat of Yama, the Controller.—7. 

The Subtle, and not the Gross, Body causes Experience to Purnsa. 

n * i c n 

S?^ : P&rva-utpattelj, of that of which the production is primordial, 
niwfr* tat-k&rya-tvam, the characteristic of having that, i.e., experience, as the 

* A Pardrdha stands, in mathematics, for the number, laksa-iaksa^koti, thatTTs fo7 
1,00,00,00,00,00,00,00,000. But here it has a different moaning. For, from the text • 

PWH 5HW 1 

?rc[>ar ^ 11 

And His (i.e., of Brahmfi) life-time is recollected to bo ono hundred years by His own 

measure. That is called (.*) Para ; and the half of it is designated as Pardrdha (Para-half) 

- KOrma-Pursna, Ch. V. ' a,i; * 

it appears that the lifo-time of Brahma makes the measure of two Pardrdhas. This 
is the period of ono Great Cycle of Creation and Dissolution, throughout which the Liiiga- 
ifarira persists. 

Now, the one hundrod years of Brahma is equal to 31,10,40,00,00,00,000 human year a, 
A, Pardrdha, therefore, Indicates 15,55,20,00,00,00,000 human years, * 
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effect. Wn bhogat, owing to experience. ekasya, of the one. n na, not. 

fwxw itarasya, of the other, i.c., the Grose Body. 

8. To that of which the production is primordial, it 
belongs to have this (pleasure and pain) as its effect, because 
the experience of pleasure and pain is of the one, and not 
of the other.—219. 

Vritli: —Between the two Bodies, to which does Bhoga or Experience 
belong ? To this the author replies. 

“ Purva-utpatteh,” of the Subtle Body ; ekasya,” of this, being 
the Experience, and not “ itarasya,” of the Gross (Body) ; is the charac¬ 
teristic of having tlmt.. Experience, as its effect. Experience, in a second¬ 
ary sense, belongs to the Gross Body, because of the non-observation of 
experience in a dead body.—8. 

Bh&iya : —Among the Bodies, Gross and Subtle, due to which as the 
Upddhi or the external investment, is the conjunction of Purusa with the 
pairs (of contraries) ? This the author ascertains. 

Of which the production is “ pflrvam,” at the beginning of creation, 
i.e., the Subtle Body, of this alone is “ tat-karya-tvarn,” the characteristic of 
having pleasure and pain as its effects. Why ? Because tho experience 
called pleasure and pain, belongs, “ ekasya,” only to the Subtle Body, but 
not “ itarasya,” to the Gross Body, because all are agreed that pleasure, 
pain, and the like do not exist in a dead body. Such is the meaning.—8. 

Constitution of the Subtle Body. 

fa?11 ^ I 5. U 

sapta-daia, seventeen, x* ekarp, and one (Aniruddha) ; made into, 
combined as, one (Vijft&na). lifigam, morgent, Libga; Subtle. 

9. The seventeen, us one, are the Subtle Body.—220. 

Vritti :—By means of how many principles is tho origination of the 

Subtle Body ? To this the author replies : 

Seventeen and one more, that is, eighteen ; by these, the Subtle Body 
is produced. (They are) Buddlii, Aharpk&ra, and Manas, tho live Subtle 
Elements, and the ten Indriyas,—fl. 

Bh&tya : —The author describes the svardpa or the intrinsic form of 
the Subtle Body mentioned above. 

The Subtle Body, again, by being the container and the contained, is 
two-fold. Among them, the seventeen, combining together, are the 
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l/ifiga-^arira, and that, at the beginning of creation, is, in the form of an 
aggregate, but one. Such is the meaning. 

The seventeen are the eleven Indriyas, the five Tan-matras, and 
Buddhi. Ahaipkftra is really included in Buddhi. 

Because of the proof to bo mentioned under the third following 
aphorism (III. 12), it is these seventeen only that should be understood to 
be the Bifigam ; and the present aphorism should not be construed so as 
to make their number eighteen, by taking “ saptadasaikam” to mean 
seventeen and oue more (as has been done by Aniruddha'); also because, 
since the distinction of individuals is the subject of demonstration by the 
next aphorism (III. 10), it is thereby ascertained that, in the present 
aphorism, the significance of the word, Eka, is to declare the oneness of 
the Lifigam; and because, moreover, that the Lifiga-Sarira is made up of 
seventeen elements only has been established in such passages of the 
Mokifa-Dharma Section of the Mahabhflrata, etc., as 

5^r ^TsSt ugsuft i 

e Jtiftwr 3wfr * m u 

He who is the Karma-Atraa Puru?ft, that is, Purusa enveloped by Karma,—the same 
is predicated of with Bondage and Release ; he is also attended by the seventeon-momberod 
mass.—MahabhArata, XII. I3755b-13756a. 

Seventeen parts or members oxists in it,—such is what has been called 
“the seventeen-membered mass.” Such is the meaning. By the use 
of the word “ rath,” mass, has this been excluded that, like the Gross 
Body, the Lifiga-Deha is a system containing distinct organs ; because, 
(when we have got such a system in the shape of the Gross Body), there 
would be redundancy in the supposition or postulation of another sub¬ 
stance under the form of a system containing distinct organs. And, in 
the case of the Gross Body, the supposition that it is a system containing 
distinct organs, is made iu conformity with the sense-perception (of the 
several parts) as oue, two, etc. 

And with the idea that in this, the Lifiga-Deha, it is Buddhi that is 
principal, Experience was stated before {vide III. 8) to be of the Lifiga- 
Doha. 

Prana, again, is a kind of modification of the Antah-karana or Inter¬ 
nal Instrument itself (ride II. 31). Hence, in the Lifiga-Deha, there is 
inclusion of the pentad of Prana also. 

That this seventeen-membered thing is a Body, the author will 
himself declare by the aphorism : Lifiga-ifarira-nimittaka iti Sanandana- 
acharyah (VI. 69). Hence, that it is the House of Experience,—this only 
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is the prinfcipal or primary deiinition of a Body ; while, by reason of being 
its container, the other (t.e., the Gross) is, as will, later on (ride III. 11), 
become clear, treated as a Body. It is of this that the deiinition has been 
made in the aphorism of Nyaya : 

“ Body is the site of gesture, senses, and sentimonts.”—Nyaya-Sdtram, 1. i. 11, S. B. H. 
Vol. viii, page 6.-9. 

How from one single Liiigam, manifold Individuals arise. 

ssftBvm ii ^ i %« ii 

: vyakti-bhedah, distinction of individuals, karam-vigtBal, 

from distinction of Karma. 

10. Differenciation of Individuals (proceeds) from 
distinction of Karma.—221. 

V p'tti:—Tho Subtle Body being alike in all cases, how can, it may 
be asked, the production take place therefrom of the vastly dissimilar 
bodies, c.g., of the honey-bee and oftho elephant? To this the author 
replies : 

This is clear.—10. 

BhdqyA:— But, then, if the Lifiga-Sarira be one, then, how could 
there be experiences of different characters according to difference of 
individuals? In regard to this the author says : 

Even although, at the beginning of creation, the Lihga exists as one 
and one only, in the form of the Upadhi or external investment ofHiranya- 
Garbha or the Golden-Egged Brahma, yet afterwards takes place “ vyakti- 
bheduh,” manifold division into parts by the forms of individuals; just as 
at present there is of the one single Eiftga-Deha of the father, a manifold 
division into parts in the forms of the Lihga-Delm of a son, a daughter, 
and so on. 

He states the cause of this : “ karma-viiiofi&tmeaning, owing to the 
karma, the cause of experience, of other .Tivas or Incarnate Purusns. 

From the mention here oT “ visleija distinction, that is, distinctive 
peculiarity, of Karma, it is obtained that the sauiasp-arisp or collective 
creation of the Jivas takes place by reason of the common Kurinas of the 
Jivas. 

And this differonciation of Individuals has also been declared in 
tho Smritis of Manu and others. For example, in Manu’s work, after the 
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description of the production of the six ludriyas of the saraasti-puruija or 
Collective Purusa, we find : 

for hsur q mnw mfr & iraw i 

^JcTT^r II 

Engrafting tie subtle parts of those six, again, of immeasurable energy, into portions 
of the Self, He made all the beings.—Manu, I. 16. 

The word “ sannam," of the six, is indicative of the entire Lifiga- 
tWira. “ Atma-matrasu,” into portions of consciousness; conjoining. 
Such is the meaning. 

Similarly, there is, again, in the same Sastra, another passage, viz., 

From the Body of that Intelligent Being, wore born the Ksetra-juas (the Knowers of 
the Fields, that is, the Incarnate Puruaas), by means of the effects produced from His Body, 
together with those Instruments. —10, 

Why the Gross Organism is called a Body. 

n^fa« 3 Tnnrt tat-adhisth&na-4srayo, in respect of the tabernacle of the abiding 
thereof, i e., of the Libga-Sarim. ^ dehe, in respect of the Gross Body, nji^m 
tat-vad&t, from the predication thereof, i.e., of the term Body (Vijfiana), Self 
(Aniruddha). tat-vadah, the predication thereof, 

II. From its being predicated of it, it is predicated 
of the (Gross) Body which is the tabernacle of the abode 
thereof.— 222 . 

Vrilti If the Self be the other, how does, then, the abhimana or 
self-conceit arise in respect to the Body, that this is “ I ” ? To this the 
author replies ; 

From the attribution of the term Self to the Body, the tabernacle of 
the abiding of the Self, on account of Experience taking place in it, there 
arises the application of the abhimana or self-conceit, viz., that this is 
“ I,” to the Body.—11. 

Bhtiqya :—But, then, since the characteristic of being a Body would 
thus belong to the Lihga alone by reason of its being the House of Expe¬ 
rience, why is the Gross (Organism) regarded as though it were a Body? 
To this the author replies : 

To the receptacle of the pentad of BhGtas or Elements presently to 
be mentioned, which are the adhis^hana, i.e., vehicle, of that, i.e., the 
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Liflgam, that is, to the (Gross) Body consisting of six sheaths,® “ tat-vadal?,” 
the application of the term Body, “ tat-vad&t,” is due to the application 
of tho term Body to “ tat,” i e., to what is denoted by the word adlmthana, 
i.c., vehicle (of the Li/igam, viz., the pentad of Elements presently to be 
mentioned). Such is the meaning. 

It comes to this, therefore, that, through relation to the Lifigam, the 
vehicle thereof is treated as a Body, and that, through its being the 
receptacle of that vehicle, the Gross also is treatod as a Body. 

Adhi$thana-fWira, again, the author will declare {vide III, 12), is 
constituted by subtler forms of the five Elements. So, then, the three- 
foldness of the Body is established. 

What, on the other hand, we hear from the Sastras, such as : 

Of the whole hosts of beings, there is the one Body, the Ati-v&hika, the Vehicular, 
while tlic other is the Adhi-Bhautika, the Gross-Klemental; but how is it that only one 
Body belongs to Iirahmd ? 

namely, that there are only two kinds of Body,—that statement, is intended 
to show the oneness of the Lifiga-Sarira and the Adhi>(.htina Sarira, by 
reason of their constantly accompanying each other, and ulso by reason of 
their alike being subtle.- -11. 

Proof of the Adhisthana or Vehicular Body. 

* lia, not. sv&tnatrydt, by the rule of its own nature; or itself ; inde¬ 

pendently. nn tat, that, the AdhiMMna-Body. am rite, without, wuran chhaya-vat, 
like a shadow, faws chitra-vat, like a picture. * eha, and. 

12. (The Linga-^arira stands) not, by itself, without 
it (the Adhisthana ^arira), just like a shadow and like a 
picture.---223. 

Vritti : —On this point, the author gives an illustration. 

Did the intuition, viz., “ This is 1,” take place in reference !o the 
Body, irrespeclively of tlie Self, then, the intuition, viz, “ This is I,” 
would arise in respect of a dead Body ; and such is not the case. Just as 

* Six Sheaths: vide Tattva-Kauinudi on SSinkliya-Kariki, XXIX, whero VSchaspati 
Miara comments : “ (Bodies) produced from father and mother ” are tho six-eheathed (onos). 
Therein, from the mother (are produced) the hair, blood, and flesh; while from tho father, 
the vein, bone, and marrow .---these are the Six Sheaths. 
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a shadow does not stand without something to obstruct light, a picture 
without a wall, so is the case here also.—12. 

Bhasya :—But what proof there is of the existence of another Boe.y 
as the adhi^tliana, scat or vehicle of the Li/iga-^arira, other than the one 
of six sheaths? Tliere being room for such an enquiry, the author says : 

That Lifiga-Sarira, “ tat jito,” without adhisthana or something to 
stand upon, i.e., independently, does not exist; just as a shadow or a picture 
does not stand without a support. Such is the meaning. So that, the 
existence is established of another Body to servo as the vehicle of th» 
Lihga-Delia for the purpose of its going to another world, after leaving 
the Gross Body. Such is the import.. 

And its svarflpa or intrinsic form has been described in the Karika : 

nKnftqrarn ftrctaT: *3:1 

Statri ara ifarsiT Pwfoft u 

Tho Subtle (Bodies), (Bodies) produced from father and mother, together with the 
Great Elements, will be the Visosas (Distinguishables, or Discornibles, vide III. 1 ante ); 
amongst them, the Subtle (Bodies) are continuant, or, in a sense, eternal (vide. Bhfisya 
undor III. 7); (Bodies) produced from father and mother coaae (to entangle after death).— 
SamVhya-Kfirikfi, XXIX. 

In this verse, the product of the Tan inatras (».<?., tho adhisthana- 
flarJra, and not the T.iftga-fWira' is (the designate of the word) “ Subtle," by 
comparison with the Body produced from father and mother. (But in this 
view of the matter the doubt may arise whether tho above Kilnka really 
says that it is this Tanmfttiic Adhisthana-Sarira that is co existent with 
the Lihga-Sarira. VijnAna proceeds to remove sue)) a doubt.) 

The same aggregate of Elements that has been declared to endure as 
long as the Liftga lasts,—the very same is the Body which is the adhi§- 
thilna of the Lifiga. This is obtained from another Karikft, viz., 

ratf *ror snn i 

aafa*! fasti $ fasfa fttrsm f&fn ii 

As a painting stands not without a support, nor a shadow without a stake, etc., 
so neither docs tho Linga stand supportless, without the 'Visesas.—SSmkhya-K4rIk4, XLI. 

“Viifesa’’ in tiro above Karika means the Gross Elements which 
may be called subtle, (i.e., the subtler forms of the Gross Elements), that 
is to say, a sub-species, a subordinate variety, of the Gross. 

By reason of the knowledge in this Karika of the difference of the 
Gross Elements denominated as subtle from the Lifiga-Sarira, it cannot be 
the sense of the Karika, cited before (vide under III. 7), beginning with 

ffiywimw? fa*?r 
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(The Body), priinordially produced, unconnected, continuant, beginning with Mahat. 
ending with the Subtle (Elements). 

that the characteristic of being the Liftga belongs to the Principles ending 
with the Subtle (Elements}, but that, that which is the Liftga in the form 
of Mahat, etc., transmigrates, extending up to its own receptacle, the 
Subtle (form of the Gross Elements'), that is, (the meaning is), along with 
them. 

Well, if this be so, how can it be ascertained, it may be asked, how 
many the Padarthas or Nameables are which go to form the Liftga ? To 
this we reply that it can be ascertained from passages in the Yoga-Vasistha- 
Pnmayanam, etc., such as : 

'* faff ii 

Vfisanft or Desire, the Tan-matras, and so also Karma and Knowledge, the ten 
Indrlyas, Manas, Buddhi,—these the wise know to be the Linga, 

In this verse, by reason of the intention that by the very establish¬ 
ment of the Liftga-Sarira, the eight Cities (of Purusa) should also be 
explained, there has been made separate mention or introduction of even 
the properties of Buddhi, viz., Desire, Karma, and Knowledge. And “ the 
Subtle of the Elements” here denotes the Tan-matras. The ten Indriyas, 
further, according to their division into the Indriyas of Cognition and the 
Indriyas of Action, make up two Cities. Such is the idea. 

Note.— That is to say, in the above verse, have been declared both the components of 
the Llnga-Sarlra and the eight Cities of Purusa. Thus, the former are Buddhi, Manas, the 
ten Indriyas, and the five Tan-mfttras ; while the latter are Buddhi, Manas, the Indriya of 
Cognition, the Indriya of Action, Desire, ICarma, Knowledge, and the Tan-mfttras. 

The M&ya-vadins, on the other hand, interpolate the pentad of Prana, 
and the rest, in the place of the Tan-matras of the Linga-fWira, and 
imagine the eight Cities in a different way. But this is unworthy of 
credit.—12. 

An objection considered. 

ii * i u n 

mftrtatve, though it is mftrta, i.e., possessing a definite shape of its 
own, or corporate, or ponderable, wfi api, even, i na, not. sntrflrnm samghata- 
yog&t, on account of association with a mass or body, nrffim tarapi-vat, like the 
sun. 

13. Even though (the Lihga-fe'arira) is a corporate 
or ponderable substance, (it does not stand independently), 
on account of (the necessity of) association with a mass, as 
in the case of the sun.—224. 

Vritti :—Lest it be imagined that the Subtle Body itself will be the 
Self ; so the author says ; 
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Being a mass, it is corporate ; being corporate, it ia for the sake of 
another ( Vide I. 140). “ Tarani-vat, ” just as, notwithstanding that it 

causes illumination, on account of its being'corporate or ponderable, the 
sun cannot be the Self.—13. 

Bhasyct :—But since it is a ponderable substance, let the Liftga.it 
might be said, have Ak&4a itself as its (not inseparable) substratum, with¬ 
out association with it, as is the case with Air, and the rest; useless is the 
supposition of its association elsewhere. In regard to this tbo author 
says: 

Even though it is a ponderable substance, it cannot stand independ¬ 
ently, by being free from association ; because of the inference of its, just 
as of the sun’s, association with masses by reason of its being of the form 
of light or that which illuminates. Such is the meaning. 

All Tejas or Lights, such as the sun and the rest, are seen as stand¬ 
ing only by association with earthy substances. The Liftga, again, is 
constituted by Sattva which is Light; hence it must be associated with 
the Bhfitas or Gross Elements.—13. 

Size of the Liftga : $arira is atomie. 

gHgMftumi rR[ M t II 

’flyrfvfw anu-parim&oam, of the measure of an atom, ua tat, that, the 
Linga-Sarfra (Vijnana); Manas (Aniruddha). kfiti-druteh, because of the 

Sruti about its acting. Aniruddha reads “tat ” and “ kriti-^ruteh ” as one word. 

14. It is of atomic size, because of the &ruti that it 
acts.—225. 

Vritti :—If it be thought that Manas will be the Self; so the author 

says : 

Manas is of the size of an atom, because, we see, there is a Sruti that 
it. acts. The characteristic of being an Indriya does not belong to that, 
which is all-pervading and without an UpAdhi or external investment; 
(but Manas is an Indriya); hence an Upadhi or external investment must 
be affirmed of it. (What is then the Upadhi of Manas ?) If a fixed and 
permanent organ only were to be its Up&dhi, as is the cavity of the ear in 
t he case of Hearing, then its function would be confined to that much only, 
and would not extend elsewhere, as is the case with Hearing. And, there¬ 
fore, it should be affirmed that the Body as such is the Upadhi of Manas. 
So that it being obtained that the function or modification of Manas takes 
place under the local limitations imposed upon it by the Body, there 
arises, by reason of the intuitions such as “ There is pain in my head,” 
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“ There is pleasure in my body,”* the (apparent) contradiction oi its being 
(all-pervading and) not-nll-pervading. 

From the simultaneous non-production of cognitions also, they (e.y., 
the Vaidesikas, cf. Kanada-Sfitrarn, VII. i. 23, S. B. II. Vol. VI, page 230) 
infer the atomic magnitude of Manas. The reasoning for this inference 
has heen shown in detail in another place —14. 

Bhdqya :—The author determines the magnitude of the Lifiga. 

“ Tat,” the Lifiga, “ anu-parimanam,” that is, finite or limited, but 
not absolutely an atom merely, because its being made up of parts has 
already (by 111. 9) been declared. Wherefore (is it finite) ? “ Kjiti-shuteh,” 
because we hear of its acting, that is to sav, because from Srutis such as : 

The Linga propagates Sacrifice, and propagates Karmas also.- Taittiriya-Upanisat, 

II. 5. 

we hear that all Karmas belong to the Lifiga which is called there Vijnana, 
because of its having Buddhi, called Vijnana, as principal (among its com¬ 
ponents). Where there is all-pei vadingness, action cannot be possible, (for 
action is motion). The reading “ tat-gati-ifruteh,”.meaning, from the hear¬ 
ing of its motion, however, is more in accordance with the sense desired. 
And the Sruti on the movement of the Lifiga-Sarira is : 

minrsgsimEr sftrartr wfci 

Following it going out, l’rfina goes out; following l’rfiua going after, (it) bocomes 
uttonded with Buddhi (Savijiiaua); (it) comes down just as attended with Buddhi.—Bfibut- 
Aranyaka-Upanisat, IV, iv. 2. 

“ Savijuanah: ” is horn verily being attended with Buddhi, and 
migrates also in such a manner as to be attended with Buddhi. Such 
is the meaning.—14. 

♦Body : We have adopted the reading of I'anrlita KSlivara Vcdanta-Viigi-ia. Dr. Garbe 
reads Pfide, meaning, in the log, instead of Belie, meaning, in the body, Dr. Garbo’s 
reading, of course, falls in a lino with the thoory of the atomic size of Manas based 
on the localisation of its functions in different parts of the Body ; but it does not help 
us, at the same time, to understand the force or import of the phrase “ A-vyapya-vjdtti- 
tva-pratiti-virodha,'' meaning, contradiction to the intuition of Manas being of not-nll- 
pervading fuuction; for, instead of contradiction, lliero is only confirmation, of such 
intuition, by the intuition, viz., “ There is pleasure in my leg.” Aniruddha, on the 
other hand, clearly mentions a contradiction, among the different modifications or func¬ 
tions of Manas, such as, for example, " There is pain in my head’’(which is local), and 
“There is pleasure in my body ” (which is all-pervading, and as such is in contradiction 
to the not-all-pervading character of tho function of Manas),-a contradiction which, as 
he would say, but unfortunately has not said, (and Dr. Garbo very well kno-vs that 
Aniruddha has left many things unsaid, vide his preface to The Sfimkhya-Sfltra-Vpitti), 
can be explained and reconciled by the atomic magnitude, implying and including swift 
movement also, of Manas, which tho aphorism puts forward as an argument against the 
theory of Manas being the Self which is all-pervading. 
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Another proof of the finiteness of the Lifiga-l^arira. 

II * I ** II 

o , 

« (ir wqfr : tat-anna-maya-tva-iruteh, from the Sruti about its being formed 
of food. * cha, and. 

15. And because there is the &ruti declaring that it 
is formed of food.—-226. 

Vpitti: —Tlie author gives a further reasoning. 

There is Sruti that that, i.e., Manas, is formed of food. And by 
means of its being constituted by food, has been shown its Saumyatva. 
And Saumyatva consists in being of the form of the Moon. And 
neither is the Self the Moon. 

And the Sruti in question is: 

*nsr' % am*. 

The food verity is the I’rinas. 

Prana, again, should be known to be formed of the Moon. The Moon 
is produced from Manas. Therefore, Manas is atomic, and not fAtmft, tho 
Self which is) all-pervading.—15. 

Bhdsya : — The author states another argument for the finiteness of 
the Li/iga-fWira. 

There being the Sruti that it, i.e., tho Liftga, is, partially, formed of 
food, all-pervadingness cannot possibly belong to it; because if it wero 
all-pervading, it would thereby be eternal. Such is the meaning. 

And that Sruti is: 

iramf fit ih g n n j ft a t wft qift re mft I 

Vorily, O Calm One, is Manas constituted by food, Prana constituted by Water, the 
Voice constituted by Fire, etc.—Chhfindogya-Upani^at, VI. v. 4. 

Although Manas and the rpst are not formed of the Elements, still 
it should be understood that they are considered as being constituted by 
food and the rest, because they are nourished with their homogeneous 
particles lying associated with, or attached to, food and the rest.—15. 

Cause of Migration of the Lifiga-^arira. 

'pmf ugfttf%f?raT nut n 

purusa-artham ,for tho sake of Purusa. samefitih, migration. 

liftg&nam, of the Liftgas. shpa-kara-vat, like the cook, m: rfljnab, 

of the king. 
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16. Of the Lingas, the migration is for the sake of 
Purusa ; just as is that of the king’s cook.—227, 

Vritti Of Mahat and the rest, the activity is for the sake of Purusa ; 
but, it may be asked, for what purpose is their migration ? To this the 
author replies: 

As is the case with activity, so is it with migration. In migration 
also there is the pain of death ;—so thinking, one gets dispassionate. 

“ Sffpa-kara-vatthat is, the activity (of the cook) is only for the 
sake of another ( i.e the king),—16. 

Bh&yya : — Whefefore, it may be asked, is the migration, i.e., the 
going from one body to another, of the Liftgas, when they are insentient ? 
The author removes this curiosity. 

Just as the movement of the king’s cooks among the kitchens is for 
the sake of the king, so is the migration of the Liftga-Sarivas for the sake 
of Purusa, Such is the meaning.—16 

Origin of the Gross Body. 

'TT^mtfa^T If: II ^ i II 

'nwhfnn: pancha-bhautikab. formed of the five Elements. dehalj, Body, 

17. The (Gross) Body is formed of the five Elements. 
—228. 

Vritti .’—There being differences of opinion as to the composition of 
the Gross Body, the author first states his side. 

This is clear.—17. 

Bhdsya : —The Lifiga-darira has been considered in reference to all 
its details ; now the author similarly considers the Gross Body also. 

The (Gross) Body is the transformation of the five Elements com¬ 
bined together. Such is the meaning,— 17. 

A Different Opinion stated. 

II \ I II 

chatur-bhautikam, formed of four Elements. *fh iti, thus. eke, 
some. For “eke,” Aniruddha reads “anye,” meaning, others. 

18. . Some say that the Gross Body is formed of four 
Elements.—229, 

Vritti :—What is the difference of opinion ? This the author men¬ 
tions. 
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By the giving up of Akasfa, the Body is formed of the other four 
Elements ;—thus think others.—18. 

Bhdsya :—The author states another opinion. 

This view is held, intending to imply that Alcana is not an origina¬ 
tor (of anything'.— 18. 

Another Opinion stated. 

u ^ i h ii 

eka-bhautikam, formed of one Element, ifn iti, thus, wrt aparo, 

others. 

19. Others say that the Gross Body is formed of one 
Element.—230. 

Vj'itti :—The author mentions another opinion. 

Of Earth (alone) is the Body.--19. 

lihdsi/a :—The Body is of Earth only, while the other Elements are 
mere sustainers. Such is the import. (Of. Vai&sika-Sutram, IV. ii. 2-3, 
S. B. H. Vol. VI, pages 157-1.58.) 

Or, the meaning of “ eka-bhautikam ” is, formed of one or other of 
the Elements. By reason of the predominance of the particles of Earth 
in the Body of Man, etc., and by reason of the predominance of Tejag, 
etc., in the worlds of the Sun, etc., Bodies are said to be of Earth, of Tejas, 
etc., just as it is the ease with gold, etc. ; -it is this very theory that the 
author will take up as an established tenet in the fifth book [vide V. 102 
and 110 j.—19. 

Chaitanya or Consciousness is not a natural product of the Body. 

ii ^ i Ho ii 

’i na, not. sflmsiddhikam, innate ; natural product; necossary result 

of the organisation of the Hody. chaitanyam, Chaitanya ; Consciousness ; 
Seutiency ; Intelligence, prati-cka-a-dyisteh, owing to not being seen in 

each apart. 

20. Chaitanya is not a natural product (of the Ele¬ 
ments), because it is not seen in each separately.—231. 

Vfitti: —The author repels the Theory of the Chaitanya of the 

Body. 

Because, after the Elements have been separated from one another, 
Consciousness is not found, therefore, Consciousness is not natural to 
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them. h or the same reason also, it need not be apprehended that they 
will give rise to Consciousness, when combined together (vide TII. 22 post), 
hor, animals, each possessing strength enough to subdue smaller animals, 
subdue the elephant also, when united together ; but not so the Elements, 
lienee there is no (natural) Consciousness in the Body.—20- 

Bka$ya: The author mentions what is proved by the fact of the 
Body being formed of the Elements. 

The Elements having been separated from one another, since Con¬ 
sciousness is not found in them, therefore Consciousness is not natural to 
the Body formed of the Elements, but is due to Upadhi or external in¬ 
fluence, Such is the meaning.—20, 

Theory of Consciousness Innate in the Body further refuted. 

u ^ i u 

prapancha-maraca-fi.di-abhftvalj. non-existence or non-occur¬ 
rence of death, etc., of anything in the world. Aniruddha reads Prapanchatva- 
adi-abhavah, meaning, the absence of the character of being a production, 
cha, and. 

21. (Were Consciousness innate in the Body), there 
would, further, not be the death, etc., of anything in the 
world.—232. 

Vfitti :—The author mentions another defect in the theory that 
Consciousness is innate in the Body. 

Were Consciousness a property of the Body, there would be non¬ 
existence of the being a prapancha or an elaboration or phenomenon, that 
is, of deatli, because of tho eternality of that which is chetana, i.e., has 
Consciousness as its property. 

Now', if it is asserted that even of the conscious Body there would be 
death, then, we rejoin that the same is Release.—21. 

Bhdfya The author mentions another impediment to the theory of 
Consciousness being innate in the Body. 

Were Consciousness to bo natural to the Body, then there w'ould not 
be the death, dreamless sleep, and the like of anything whatever in the 
whole of creation. Such is the meaning. For, death, dreamless sleep, 
and the like constitute tho non-consciousness of the Body ; and these 
would not be possible, if Consciousness were natural to it, because the 
nature of a thing remains as long as the thing endures (cf. I. 8).—21. 
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An objection to III. 20 disposed of. 

rupr*: ii 3 i rh u 

inada-sakti-vat, like the power of something intoxicating. chet., 
if it is said. pratyeka-paridriste, being closely seen in each, (tiw* 

sauksmyit, from subtilty or’minuteness.—Aniruddha) s&mhatye, on being 

united together. tat-udbhavah, development or manifestation thereof. 

22. If it is said that (the production of Consciousness 
in the elemental Body) is like (that of) the power in an intoxi¬ 
cating mixture ; (we reply that, in the mixture in question), 
there is the development thereof (i.e., of the power to intoxi¬ 
cate), on the combination (of the several ingredients) in 
each of which it is seen, by close observation, to exist (in a 
subtle or minute form). —233. 

Vritti :—The author points out yet another defect in the above 
theory. 

Just as the power of physical vigour is found in every man in a 
minute form ; hut, on their combination, owing to the development of 
vast strength, men carry even the hugest block of stone. But noither 

is, in the Elomcnts severally, subtle Consciousness seen; whereby, on 
combination, Consciousness would appear in the Body. 

In tho aphorism, viz., “ Ohaitanya is not a natural result of the 
organisation of the Body ” (111 20\ the thing denied has been shown 

from the negative point of view (i.e., from the side of how it cannot be), 
and in this aphorism, from the positive point of view i.e., from the side of 
how it could have been) ; hence there has been no useless repetition. 
— 22 . 

Bhdpja :—Apprehending an objection to what has been stated, viz., 
“ because it is not seen in each separately ” (III. 20), the author removes 

it. 

Well, it may be objected, as the power to cause intoxication, 
although it may not be present in a manifested form in each of the several 
ingredients, yet is pi^sent in the mixture compounded of them ; similarly 
will it bo with Consciousness also. We reply, no. The development 
thereof, (i.e., of the power to intoxicate), on tho combination (of the in¬ 
gredients), would be possible, were it found to exist, in a subtle form, in 
each of them. In tho case under consideration, on the other hand, the 
characteristic of being observed in each does not exist, Therefore, in the 
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illustration, the power to cause intoxication being proved, by the Sdstras and 
the like, to exist, in a subtle form in each of the ingredients, it follows that, 
in the state of their combination, there takes place only a manifestation of 
the power to cause intoxication ; while in the case illustrated, by no kind 
of evidence whatever has Consciousness been proved to exist in a subtle 
form in each of the Elements severalty. Such is the meaning. 

But, by means of the observation of Consciousness in the collected 
whole (i.e., the Body), should be inferred, may rejoin our objector, the 
existence of a subtle power of Consciousness in each separate Element. 
No, we reply ; because, by reason of the redundancy or cumbrousness 
entailed in the supposition of manifold powers of consciousness existing in 
the manifold Elements, it is proper, for the sake of simplicity, to make the 
supposition of one and only one entity having the svarupa or essential 
form of eternal Consciousness. 

Well, then, may still contend our objector, as the effect such as the 
(greater) magnitude, usefulness for carrying water in it, etc., although such 
effect is absent in its constituent parts, is yet seen in the case of the water- 
pot and the like ; even so will there be Consciousness in the Body. We 
reply that it cannot be so ; because, since the particular attributes belong¬ 
ing to the Elements, are produced from the attributes of their homoge¬ 
neous causes, the appearance of Consciousness in the Body is impossible, 
when there is no Consciousness in those causes (i.e., the Tan-matras which 
are produced from the Insentient Pralcpti).— 22. 

Why the Li/iga-Sarira takes a Gross Body : the cause of Release. 

v n ^ i ^ ii 

iipiw jnanat, from knowledge, muktifi, release, 

23. Through Knowledge (comes) Release.—234. 

Vritti 2 —it has been described above how Dispassion and the like 
serve, through one another, to be tire means of Release. The author 
(now) mentions the direct means of Release. 

This is obvious.—23. 

Bhagya :—It has been stated that the migration of the Lifigas is for 
the sake of Purusa (III. 16). In reference to that, the author shows, by 
(the next) two aphorisms, what objects of Purusa are accomplished, by 
what operations, from the birth of the Litigas which, namely, is their 
going into Gross Bodies. 

By means of birth, due to the transmigration of the Liftga, takes 
place (or, rather, is made possible) viveka-saksatkara or the immediate 



BOOK III, S&TRA 23, 24, 25. 


2 !)<) 


cognition of the discrimination between Prakriti and Purnsa ; and thence, 
the object of Purusa in the fonn of Release. 

And Knowledge, etc., have been technically termed as Pratynya-saiga 
or emanations of Bnddhi in the Kan'ka : 

This is Pratyaya-sarga, called Viparyaya or Fallacy or Mistake op Doubt, A-sxkti or 
Incapacity, 'fasti or Complacency, and Siddhi or Poifoction. Samkhya-Kdrikfl, XLV1. 

Viparyaya and the rest will be explained hereafter. 

And, in this f-kistra (Samkhya-Pnmichana-Sutram), it is the very 
same Emanation of Buddhi that is described, along with its purpose, by a 
number of aphorisms (oide below). Suoli is the distinction.—23. 


Came of Bondage. 

m$TT3[ ii ^ i Rtf ii 

. bandhah, Bondage. faW»ira viparyay&t, from Viparyaya or tho reverse 
of knowlodge, that is to say, error or doubt.. 

24. Bondage is from Mistake.—235. 

Vritti :—The author mentions what, happens in the absence of 
knowledge. 

(“ Viparyayat ” means), from ignorance (ajiiana).—24. 

Bhrhya :—Through transmigration of the Li/iga, caused by Mistake, 
takes place tho object of Purusa, in the form of Bondage, containing 
pleasure and pain as its essence. Such is tho meaning.— 24. 

Knowledge is the sole and independent, cause of Release. 




^ I RV. II 


Eh iw»« r ra ra niyata-karaga-tvat, from tho being the precise or determinate 
cause. na, no. samuehehaya-vikalpau, co-operation and alterna¬ 

tion. 

25. Since (Knowledge) is the precise cause, there is 
no contributivenoss, nor alternativeness.—236. 


Vritti :—Release doos not, it might be thought, come from knowledge 
alone, because Karina also is a means of Release; as, for instance, the 
f^ruti says : 

?r* ^ n 

In pursuit of it (Release), Vidya, Knowledge, and Karma, Action, are undertaken. 
Previous Knowledge also (is a means of attaining it). -Ilrihat-Aranyaka-Upaniaat, IV. iv. 2, 
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In regard to this the author says : 

The cause is the determinate only : viz , from Knowledge, Release : 
from Action, Experience. Where, too, contribution of unselfish ('akama') 
karma is heard, there, too, it is for the sake of knowledge (and not of 
Rel ease immediately); hence there is no co-operation (really). Neither is 
there such alternation as that Release takes place sometimes from know¬ 
ledge and sometimes from action. The Sruti also says the same thing. 
Thus, 

5^* I 

?rft«r ht*i: h 

T know Him. the Great l’uruaa, of the eolonr of the Sun, (standing) beyond Tnmas or 
Darkness. By knowing Him alone, one passes over Death. No other path there exists for 
going.—fc.votfisvatara-Upani.jat, III. 8.—25. 

Bha$ya :—Release and Bondage have been stated to be caused 
by Knowledge and Action. Among them, the author first discusses the 
subject of Release from Knowledge, 

Although we hear 

ftrat 'snfaart ^ ^ I 

Knowledge and Action,—who knows both of thorn together, (ho, passing Death by the 
help of Action, oujoys immortality by the help of Knowledge).—Isa-Opanlsat, XI. 

yet, since Knowledge is established in the world as being the determinate 
and sufficient cause for the termination of non-discrimination between 
Prakriti and Puru$a, there is neither co-oporation nor alternation, with 
Knowledge, of Action, called (in the abovo Sruti) A-vidya, towards the 
production of Release. Such is the meaning. 

It follows also from the Srutis such as : 

By knowing Him alone, one passes over Death ; no other path there exists for going. 
—Svet&svatara-Upanisat, III. 8. 

h tfiwjT ?r inror i 

Neither by Action, nor by progeny, nor by wealth, (but) by renunciation, some 
attained immortality.- Mahsinarayana Upanisat, X. 5. 

that Karma or Action is not the direct cause of Release. 

The performance of Action, in co-operation with Knowledge, has 
beon admitted into the Gratis under the relation of principal (Knowledge) 
and subsidiary (Action), and the like.*—25. 

* Dr. Garbe's reading of this sentence is somewhat different. It is as follows : Sa- 
muchchaya-anusth&na-arntis tu auga-augi-bhava-adi-bhir api upapadyato ; meaning, the 
8ruti on tko institution (of Knowledge and Action) in co-operation, is, on the other hand, 
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An Illustration of the above. 

w \ i H ii 

wjwnrown svapna-jagara-ibhyatn, by sleep and tbo waking stato. w iva, like. 
’iiRi%niifi™i«ri m&yika-a-mayika-abhy&m, by illusory and not-illusory. n na, not. 
nM ^ ,: ubhayoh, from both, knowledge and antion. gfis: muktili, release, fcm 
purusasya, of Purusa, 

26. Just as (the same object is not fulfilled) through 
sleep and the waking state, (whether in co-operation or in 
alternation), (which arc respectively) illusory and not- 
illusory, similarly the Release of Purusa (does) not (come) 
from both (Knowledge and Action).—237. 

Vfitti :—The author points out one more defect in the above theory. 

Dream is illusory; the waking state is not-illusory. Action is 
comparuble to dream ; Knowledge is comparable to tbo waking state. 
Now, co-operation is of things belonging to the same time. But dream 
and the waking state cannot be referred to the same time, lienee there is 
no co-operation of Knowledge and Action.—26. 

Bh&gya :—On the absence of their co-operation or alternation, the 
author states an illustration : 

Just as the accomplishment of one and the same end of Purusa can¬ 
not be possible by means of the mutually contrihutive operation of what 
are designated by the terms, dream, and, the waking state, respectively 
illusory and not-illusory; in like manner also Release of Purusa cannot 
proporly come from the joint performance of both Action and Knowledge 
which arc respectively illusory and not-illusory. Such is the meaning. 

explained also by their being related as, for instance, principal and subsidiary. But the 
reading of Mr. F. R. Hall, which we, have adopted, huouis to ho preferable. For, in tho 
first place, tho word “ also " In Dr. Qarbe's reading is obviously out of place, having no 
reference anywhere else in the other portion of tho Bhasya. Secondly, the reading of 
Mr. F. K. Hall makes out a case of abhyupagama-vada, i.e., of admission of, or concession 
to, a popular belief; which sooms to be t.ho natural view of the case in question, by making 
the aonso to he that the teruti on the institution (of Knowledge and Action) in co-operation 
*s a concession to the popular belief that Action which, in fact., becomes a means of Release 
mediately through the production of Knowledge by means of purification of the Chitta oi 
tho thinking principle, is itself a direct means of Release, -a belief which is duo to the 
failure of the common people, to catch the uico distinction of nicdiatiietm and immediate' 


ness. 
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And illusoriness consists in being unreal, that is to say, unstable ; 
and this characteristic exists in an object seen in a dream. What is 
designated as the waking state is, by comparison with dream, certainly 
real ; the unreality that is sometimes predicated of it, consists in its 
unstableness only by comparison with the immutable Puruspi; and it is 
that which is the doer of such acts as bathing, etc., whereby it is distin¬ 
guished from dream. In like manner, Action also, not being durable, and 
also being the product of Pralqit.i, is illusory. The Self, on the other 
hand, being stable, and not being a product, is uol-i)lusory. Hence it 
is unreasonable that they, i.c., Action and Knowledge, being under¬ 
taken, would yield similar fruits; hence dissimilar effect alone is consist¬ 
ent.—26. 

An oljectiun considered : Our Conception of the Object of Worship 

if faulty. 

II ^ I || 

vkw itaraaya, of the other ; of dream (Aniruddhn); of the other Self which 
is the object of Worship (Vijnana). apt, also. ^ na, not. fttyantikain, 

absolute. 

27, Of the other also, (the not-illusoriness is) not 
absolute.—238. 

Vritti :—It might be said that, both being alike intuitions, like the 
intuition of dream, the intuition of the waking state also may be unreal. 
In regard to this the author says : 

Even the intuition of dream is not absolutely unreal, like a flower 
in the air, Neither is there unreality in one’s own Self also; otherwise, 

“ This is a dream,”—this itself would not be possible. Neither can there 
be dream of an object absolutely unseen, but, on the contrary, of an 
object seen in the waking state.—27. 

Bhapja : —Well, even if this be so, it may be urged, there may 
still he association and alternativeness of the Knowledge of' the Tattvns 
or Principles disoriminatively, with the knowledge called the Worship 
of the Self, since there can be no illusoriness in the Object of Worship. 
In reference to this, the author says : 

“ Itarasya api,” of the Object of Worship na atyantikam,” (not 
absolute) not illusoriness, because superimposed ideas also enter into (our 
conception of) the Self which is the Object of Worship. Such is the mean¬ 
ing.-27. 
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Wherein the Conception of the Object of Worship is faulty. 

II \ I Rq II 

wifSml-samkalpito, in the part conceived or imagined by Manas (Vijft&na) ; 
in the case of objects which are the mental creations of the Yogins (Aniruddha . 
api, also, evam, the same. 

28, Similarly, moroover, what is conceived by Manas 
is (not absolutely unreal,—Aniruddha ; not absolutely real,— 
Vijnana).—239. 

Ypitti : —(It has been stated that “neither can there be dream of 
an object absolutely unseen.” Jf this be so, then, one may say), since 
there are no visible causes at work here, there would bo no 0 production 
of objocts, in the case of the Yogins, by the forco of the mere mental 
conception of those objects, (which, however, is contrary to fact). To 
this the author replies: 

Production through the mental conception of men like ourselves 
and othors, does not take place. But that is no reason why it should not 
take place in the case of the Siddhas or Perfected Ones also, who are 
endowed with the power born of Yoga. Hence, (their mental creations 
are) not unreal.—28. 

BhAsya : —The author states in which part of the act of Worship, the 
unroality lies. 

“ (Manas) samkalpite,” in the part containing the object to be 
meditated upon, “ evam api,” there is unreality also. Such is the 
meaning. 

* We have adopted the reading of Pandita Kalivara VedSnta-v&gisa. Jtr. Garbe’s 
reading is “ sarva-asiddhih,” meaning, non-production of all things, instead of “sarva- 
siddhih, ” meaning, production of all things. iVow, thu matter stands thus : The doubt 
set at rest in the previous aphorism (III. 27), was whether, like the intuition of dream, 
the intuition of the waking state also was not unreal. It was there pointed out that the 
objects seen ii* a dream were not absolutely unreal, inasmuch as they had their proto¬ 
types in the objects soon in tho waking state. The doubt that is, therefore, noxt raised 
in the present aphorism, is as to whether, “ drista-karaua-abhavat," on account of the nou- 
oxistenco (in mental creation) of causes seen in the waking stato, “ samkalpa-mfttrena," 
by the more mental conception, “ Yoginfim, " of the Yogins, (there does) “ na, " not, (take 
place), “ sarva-siddhih,” the production of all things. “ Atra, ” in regard to this pftrva- 
patya, “ 4ha, ” (the author) says (as in tho aphorism, III. 28), It would clearly appear 
from this that the reading, not-productioa of aii things, for the roading, production of 
all things, is altogether besido the mark, unless, of oonrse, the sentence is read with a 
tone of interrogativenoss, in which case the two negatives, not, and non-production, 
would imply the affirmative required by the context, 

10 
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For, in the Object of Worship as declared, for instance, by such 
Srutis as : 

*?£ frfs^TO 

All this verily is Brahman.—Chhfinclogya-tJpanisat, 111. XIV. 1. 
unreality certainly belongs to the part consisting of the “ All,” i.e., the 
web of the world.—28. 

Fruit of Worahip. 

HHRtMin II 

unrttwim bliavana-upachay&t, through the accumulation or accession of 
meditation or thought. suddhasya, of the puro or sinless. sarvam, 

accomplishment of all things. s?tfasr« Prakfiti-vat, as in the case of prakriti. 

29. Through accession of meditation, all (power) 
comes to the pure, as in the case of Prakriti.—240. 

Vritti: —The author continues the same subject. 

As Maliat and the rest are, in the production of their effects, depend¬ 
ent upon those that precede them ; while, in the case of Prakriti, there 19 , 
in the production of the effects, dependence upon nothing else whatever ; 
so, even though thero is no cause previously known, yet, for the Yogins, 
through accession of meditation, all is achieved.—29. 

Bhaqya: —What, then, is the fruit of Worship ? There being room 
for such an enquiry, the author says : 

“ HWdhasya, ” of Purusa rendered sinless by the performance of 
Worship called Bh&vana or spiritual re-formation, just ns of Prakjiti, 
there is all power. Such is the meaning. Just as Prakriti causes creation, 
preservation, and destruction; so does the Sattva of the Buddhi of the 
Worshipper also cause creation and the like,—29. 

The Means of Knowledge, (i) Phy.'ma or Meditation. 

IM Mo H 

raga-upahatib, removal of (adventitious) ‘‘rednoss” (Vijfiana), 
cessation of the action of Rajas, dky&natn, meditation ; dhy&na. 

30. Cessation of Raga, is Dhyana.—241. 

Vritti: —The author says that Dhy&na is for the sake of Bhftvana 
or spiritual ve-formation. 

“ Iblgat,” that is, from the Guna called ltajas, comes restlessnoss j 
the cessation thereof, that is, stoadiness, is Phy&na.— 30. 




BOOK III, SOTRA 30, 31. 


305 


Bhiiyya: —Tt is settled that Knowledge alone is the means for the 
accomplish meat of lielease. Now the author mentions the means towards 
the accomplishment of Knowledge. 

Dliyana is the cause of the removal of that taint of the Chitta caused 
by the external objects, which is an obstruction to Knowledge. Such 
is the meaning. The mention of the effect (cessation of taint) and of the 
cause thereof ! Dliyana), by way of identity, has been made by a process 
of transference, becauso it is impossible that the cessation of taint should 
itself be Dliyana. 

Here, by the word Dliyana, should be comprehended all the three, 
(means) mentioned in the Yoga-Sdstra, viz., Dharana, Concentration, Dliyana, 
Meditation, and Samadhi, Contemplation, because wo hear in the Yoga- 
Sutras of Patahjali that every one of the eight Afigas or limbs of Yoga 
is a cause of the immediate intuition of Vivcka or Discrimination between 
Prakpti and Purusa. And, of these (thrce.i, tiie subsidiary differences 
should he looked for in that work also. (Vide S B. II. Vol. IV.) The 
remaining five Afigas or limbs, the author will himself explain.—30. 

How consummation of Dhyana is reached. 

ii ^ i ^ ii 

vritti-nirodliat, through inhibition of modifications, tat- 

siddhilj, the production or perfection thereof. 

31. Through inhibition of modification, is the produc¬ 
tion or perfection thereof.—242. 

Vritti: — How does the production of Dhyana take place ? To this 
the author replies: 

The modifications are tho five, viz., Pramina, and the rest. (Vide 
II. 33 and Yog.i-Sutram, 1. (i). Through the restraint oPthese, is “ tat- 
ekldhih, ’’ that is, the accomplishment of Dhyiina.—31. 

Bhd?ya :—Only by means of the perfection of Dhyana, can there be 
the production of Knowlodgo, and not by means of its more commencement. 
Intending to show this, the author montions the distinguishing mark of 
the perfection of Dliyana. 

By means of the Cognitive iSamprajnata*) Yoga, in the form of the 

* Samp raj nata Yoga: The two primary divisions of Yoga havo been distinguished 
by Vyflsa in his Commentary on Yoga-SQtram, I. 1, as follows : 

^FT: I ST * *T$» I IJ* 

fafrT fTOJW: I ?FT ^T^T STPTfstf ^ 1 
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inhibition of modifications other than the object of meditation, (takes place) 
“tat-siddhih,” that is, the consummation of Dhyana in the form of confer¬ 
ment of the fruit called Knowledge. Such is the meaning. Honco what the 
author wishes to teach is that the course of Dhyana should be followed only 
up to that point. 

It is only when thero is restraint of the other modifications, that, on 
account of the passing away of the obstruction, called the movement of the 
mind into other objects, there takes place the immediate intuition of the 
object of meditation. And as it effects this, Yoga also should be under¬ 
stood to be a cause of Knowledge, just like Dhyana and the other Afigas 
or limbs of Yoga ; because we know that this is so from texts of the f^ruti 
and Smfiti such as : 

Having known the Deva by the acquirement of Yoga relating to the Embodied Self, 
the wise abandon joy and grief.—Katha-TTpnnigat, 11. 12.—81. 

Practices conducive to Dhyana. 

II \ I U II 

vfTW««iw»faf dhdraij&-tl 8 ana- 8 vakarinc'U 3 i, by means of DMraon, retention, 
Asana, posture, and Sva-karma, one’s own Karma or duty, tat-siddifi, tho 

accomplishment tliereof, i.e-, of Dhyana. 

32. By means of Dkarana, Asana, and Sva-karma, is 
the accomplishment of Dhyana.—243. 

sr ^mfrfrr i ^ fqrarcnj- 

tri ni*T«[T3n?iisfei?TTg»TcT I cs^rmrrcr 

it 

Yoga is Samadhi or Contemplation. And it is a dharma or property of the Cbitta or the 
thinking principle, penetrating all its planes. The planes of the Chitta are : the K§ipta or 
unsteady, the Mudha or dull, tho Viksipta or stoady-and-unsteady, tho Ek&gra or one- 
pointed, and the Niruddha or restrained. Among these, i n the steady-and-unsteady Chitta, 
the Samadhi or occasional contemplative mood, which but serves to support the character 
of steadincss-in-unsteadiness, does not lie within the category of Yoga, What, on the other 
hand, in the one-pointed Chitta, directly illuminates the whole essenco of tho object as 
existing by itself, takes away the power of the Afflictions, loosens the bonds of Karma, 
and brings Restraint within the aim,—that is callod SamprsjoSta Yoga or cognitive con¬ 
templation. And this, we will afterwards submit, follows Yitarka or doubt, Vichfira or 
deliberation, Ananda or bliss, and Asmitii oregoity (lit. l-am-nees). But when there takes 
place the restraint or suppression of all tho modifications (of the Chitta), the Sam&dhi is 
(called) A-samprajiiflta or non-(i.e., ultra)-cognitive. 
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Vritti:— How is the restraint thereof (• i.e of the modifications) 
effected ? To this the author replies : 

Dhnrana is the holding the Chitta in a particular part such as the 
navel. Asana, that is, Posture, is such as the Svastika,* etc. ( Vide S. B. H. 
Vol. IV, p. 170). Hereby Yama, Restraint; Niyama, Observances ; Prana- 
ayania, Prolongation of Breath ; and PratyAhara, Abstraction are implied. 
Sva-karma is the performance of acts prescribed for one’s own caste. 
From these, results the accomplishment of the restraint of the modifica¬ 
tions.—32. 

Bhdsya : —The author mentions the various moans of Dhy&na also. 

Dhyana is effected by means of the triad beginning with Dharana, 
which will be presently described. Such is the meaning.—32. 

Dharanu described. 

ft fVd KKj r«TTR im ^ u 

nirodhab, restraint of Pr^oa, PrAon-AyAma (VijnAna); restraint of 
modifications (Aniruddha). chharcli-vidharaoa-AbhyAm, by means 

of expiration and retention of breath. 

33. Restraint (of Prana), by means of expiration and 
retention of breath, (is Dharana).—VijQana. 

Restraint (of the modifications is effected also) by 

means of expiration and retention of breath.^-Aniruddha_ 

244. 

Vritti The author mentions another means of restraint. 

“ Chhardi ” means expiration, the breathing out. “ Vidharana ” 
means the retention of breath. The term “ Chliardi-vidliarana-Sbhyam ” 
is illustrative. Puraka or inhalation or the breathing in, should also 
be understood. —33. 

Note . -In Dr. Garbe’s edition, Aniruddha transposes this and the next aphorism. 

Bhd$ya : —By means of a triad of aphorisms, the author characterises, 
in order, the triad beginning with Dharana. 

“ Of PrAna,” this is obtained by means of its notoriety in this 
context, because it is Prana-ayama that has been explained by the Com¬ 
mentator in the Yoga aphorism, viz., 

9T JTUDftJ II 

* “ The Svastika, is that in which the left foot is placed, a litto downward inclined, 
between the right thigh and shank, and the right foot is placed, in a similar position 
between the left thigh and shank.” 
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Of, by means of expiration and rotention of Prfina (breath), (steadiness of tho 
mind is to be effected).—Yoga-SOtram, I. 84, 8. B. II. Yol. iv, p. 80. 

“ Chhardhi,” again, is throwing out, that is to say, the expulsion 
of tho retained (air). Hereby both inspiration and expiration aro 
obtained. And “ vidhnrapn ” is retention of breath. So that, the 
meaning is that what is tho “ Nirodhah,” that is, the bringing under 
control or regulation, of Prana or the life-breath, by means of inspiration, 
expiration, and retention,—the same is what is called Dharana. 

(But, it may be asked, if tho aphorism was intended to be a charac¬ 
terisation of Dhnrana, why has not the word Dharana. been specifically 
mentioned in it? And, further, when there is no such mention, why 
should it bo taken to refer to Dharana only and not, at the same time, to 
Asana and Sva-karma also ? In order to remove any such curiosity, the 
Commentator proceeds.) 

Asana und Sva-karma will afterwards be the subject of charac¬ 
terisation, being referred to by their own words ; hence, Dharana alone 
is left ; because, from this very reason, Dharana is gathered as being the 
subject of characterisation in the present aphorism, the term Dhftrana has 
not been incorporated in it. 

The Dharana of the Chitta, that is, the holding the mind in a 
particular locality, has, on the other hand, already been Btated to be 
comprehended, like Sam&dlii or Contemplation, by the very word Dhyana 
(in III. 30 q. v.)—33. 

N.B .—In this aphorism, Vijnana takes “ Dh&rana ” to be another word for “ Prftna 
4y4ma.” 

Asana described. 

II ^ I *8 II 

sthira-sukham, steady and easeful. aeanam, posture. 

34. What is steady and easeful,—that is Asana.—245. 

Vfitti :—Among diverse Asanas, the uutho states the Asana 
approved by himself. 

Whereby steadiness as well as ease will be ibtained, that Asana 
should be undertaken. —34. 

Bhd§ya \—The author characterises Asana which comes next in 
order. Which, being steady, at the same time, is a promoter of ease, 
such as, e.g., the SvaBtika, etc., that is Asana. Such is the meaning.—34. 

Note Compare Yoga-SQtram, II. 48, S. R. II. Vol, IV, p. 189 and also Siva Bambini, 
III. 84-97, 8. B. H, Vol. XV, part I, pages 87-40. 
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Svakarma described. 




II ^ I II 


sva-karma, one s own duty. gva-dsrama-viLuta-karma- 

anusthAnam, performance of acts prescribed for one’s own (Urania or stage 
of life. 


35. Sva-karma is the performance of acts prescribed 
for one’s own Stage of Life.—246. 

Vfitti :—-What that Sva-karma is ? To this the author replies. 

This is clear.—35. 

Bhd$ya: —The author characterises Sva-karma. 

This is easy. 

Hero, by the word Karma, there is apprehension ofYama, Restraints, 
and Niyama, Observances. PratyAhara, Abstraction, in the form of having 
the Indriyas under subjugation, since it is commonly prescribed for 
all the Stages of Life, should also bo included within Karma. So that 
we obtain here (in the Sfupkhya-Sastra) also the eight Afigas or limbs 
of Yoga mentioned in the aphorism of Patanjali as being the means of 
accomplishing Knowledge. That aphorism, namely, is : 

Yam», Roatralnt ; Niyama, Observance ; Asana, Posture ; Prflnftyflma, Regulation 
of Breath ; I'ratyflhara, Abstraction ; ilh&rana, Concentration ; Bhy&na, Meditation ; and 
NarnSdhi, Contemplation ; are the eight Ahgas.—II. 29, S. B. H. Vol. iy, p. 154. 

And the svarupa or essential form of theso should be looked for 
in that Sftstra itself. —35. 

Other Means of Dliyana. 

ii 11 H ii 

Vrwnfl vair&gyat, from Dispassion. nbliydsat, from constant practice 

or habituation, * cha, and. 

36. And also through Dispassion and constant prac¬ 
tice (is Dliyana produced).—247. 

Vritti The author states other means of the inhibition of modi¬ 
fications. 

“ Vairagyat; ” t.e., from the two kinds of Dispassion ; namely, from 
the lower, that is, from the sense (of satisfaction) that “ this is enough,” 
and from the higher, that is, from the mere clearness of Knowledge. 
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“ AbhyAsftt,” that is, from meditation over and over again. The word 
“ cha ” is in the sense of collection or co-operation (of the two 
means).—36. 

Bhd,$ya :—For the principal Adhikftrins or Initiates, there 1 r no 
need of, or dependence upon, the external Aftgas, viz., the pentad of 
Yama and the rest. In their case, Knowledge as well as Yoga are 
accomplished from Sarpyama alone, i.e. from complete self-control 
in the form of the triad merely of Dhftranft, Dhyftna, and Sainftdhi. 
This is the conclusion established in the System of Pata/ijali. In the 
case of Jada Bharata, and others, such is also seen to have been the 
case. Hence, in accordance to those facts, the Aehftrya (Kapila) also 
says: 

Through the mere practice alone in the form of meditation, 
accompanied by Dispassion, Knowledge and its means Yoga also take 
place in the case of the best AdhikArins. .Such is the meaning. So has 
it been said in the Garuda-Purftna also: 

sratOTT: I 

ftreyn®; fafacwn i 

Tho rules about posture and place are not tho instruments of Yoga. All these 
details have been said to be causes'of delay. Msupfila attained success or perfection 
through the accession of the constant practice of Smarana or romombrance (of the Lord). 

Or, here Dispassion and the practice of Dhy&na have been stated 
as being the causes of Dhy&na itself, and the word, cha, has been 
used for the purpose of adding Dharana to (hem. 

Thus, then, is explained that Release comes through Knowledge.—36. 

Nature of Viparyaya described. 

|| * | 3 VS || 

viparyaya-bhodfth, the divisions of Viparyaya or Mistake, w 

paflclia, five. 

37. The divisions of Mistake are five.—248. 

Vritti :—The author states the subsidiary differences of tho modi¬ 
fications. 

“ A-vidyA,” Unreal Cognition ; “ Asmita ” (Egoity), Solf-Conceit 
(abhim&na); “RSga,” Desire; “ Dvesa,” Anger; “ Abhinivesfa,” Fear; 
—these are the cognitions called Viparyaya or Mistake ; and so, by them, 
have been indicated the cognitions of which they are the objects.—37, 



BOOK III, S&TRA 37, 38. 


311 


Bha$ya :—After this, will be explained Viparyaya stated to be 
the cause of Bondage by the aphorism, “ Bondage is from Mistake ” 
(III. 24J. At the opening of this discussion, the author mentions the 
svarupa or essential nature of Viparyaya. 

A-vidyfl, Asmita., Ruga, Dvesa, and Abhiniveda,—these five,mentioned 
in the Yoga, (vide Yoga-Sutrarn, II. 3, S. B. H. Vol. iv, p. 91 q. v.), are 
the subsidiary divisions of Viparyaya or Mistake, which is the cause of 
Bondage. Such is the meaning. There is no harm even in the 
non-inclusion hereby of the mistakes in the form of the cognition of 
silvernness in respect of a mother-of-pearl shell, and the like. 

Amongst the above, A-vidya, Unreal Cognition, consists, as has been 
declared in the Yoga ( vide Yoga-Sfltram, II. 5, S. B. H. Vol. iv, p. 95), 
in the manifestation or illumination of the non-eternal, the impure, the 
painful, and the Not-Self, as the eternal, the pure, the pleasurable, and 
the Self. Similarly, AsmitA, also is the intuition of the identity of the 
Self and the Not-Self; that is, it is of this form, namely, that there is no 
Self other than the Body, etc. A-vidya, on the other hand, is not of this 
form ; because, even when the Self is of both the forms of the Body and the 
not-Body, the idea of the “ 1 ” in respect of the Body can be accounted for. 
Ruga and Dvesa, again, are too well-known. And Abhinivetfa is the 
fear of death and the like. Riiga and the rest, being fhe effects of Mistake, 
are called Mistakes. -37.' 

The cause of Mistake is Incapacity. 

| m i ^ 11 

wifi*: asaktilj, incapacity. weifVsjfirar astavim«ati-dlia, of twenty-eight 
kinds. 3 tu, as is well-known. 

38. Incapacity, as is well-knowiij is of twenty-eight 
kinds.—249. 

Vritti : —The author states Incapacity.—38. 

Bhdyya: — Having stated the essential nature of Mistake, the author 
states the essential nature of Incapacity also which is the cause of it. 

This is easy. 

This too has been explained by the Ivarika : 

ST? I 

tot gtff'vroni ii 

Injuries of the eleven Indriyas, together with injuries of Huddhi, are pronounced to 
be Incapacity. The injuries of Buddhi are seventeen, through inversion of Complacencies 
and Perfections.—Sftrnkhya-Kirikfi, XIJX. 

11 
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Ilio eleven Incapacities of the eleven Indnyasare: 

Jfnfeclt fT«JT I 
JJ^JcTT sfert^T^JJTgrTn || 

Deafness, Leprosy, Hlindness, Paralysis of the Tongue, Loss of Smell, and Dumbness, 
Contraction of the Hand, Lameness, Impotence, Constipation and Dulness. 


And of Buddhi itself there are seventeen Incapacities. For example, 
as there are nine (Incapacities of Buddhi itself in the form of the) counter¬ 
actives of the nine Complacencies presently to he mentioned, so there are 
eight t'other Incapacities of Buddhi itself in the form of the) counteractives 
of the eight Perfections presently to be mentioned. And, by combining, 
these, coming from within itself and from others, form the twenty-eight 
Incapacities of Buddhi. Such is the meaning. 

The woid lu has been used to declare their special notoriety-—38. 


Note.- " Tu" is not road by Aniruddlia. VedSntin MaliSdeva reads it. 
Complacency is ninefold. 

gfefo'n ti * i u it 

jfe: tustib, Complacency, wo nava dim, of nine kinds. 

39. Complacency is of nine kinds.—250. 

Vpitti :—The author mentions Tusti or Complacency.—39 

Blub;ya : --By a couple of aphorisms, the author mentions those two, 
Complacency and Perfection, on the prevention or impairment of which 
arise the two kinds of Incapacities of Buddhi. 

The author will himself explain their nincfoldness laide III. 43).—39. 


Berfectou is eightfold 

Mkmn ii * i ii 


siddhih, perfection sryn asta-dhft, of eight kinds. 

40. Perfection is of eight kinds.—251. 

Vritti-.— The author mentions Siddhi or Perfection — 40. 

Bfnlsya : -This too the author will himself explain 'vide 111. 44) —40. 
Further sub-division of Mistake. 

1(3^ UIWU 

*i<«’nvhT: avtkitara-bhedah, minor differences. 'yhm purva-vat, as of old. 

41. The minor divisions of Mistake are as of old.— 252. 

Vritti: -The author mentions the differences of Mistake, among the 
our {viz., Mistake, Incapacity, Complacency, and Perfection). 
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“Purva-vat:” mentioned by the ancient teachers; that is, the 
divisions of Mistake are sixty-two in number. 

A-Viuya, viz., the idea of the Self in respoct, of Prakpiti, Mahat, 
Ahamkara, r-ml the five 'A'an-miitras, which is technically called Tamas,— 
is, since its objects are eight, of eml't kinds. 

The Devas, verily, look, through self-conceit, upon Animfi or Attenua¬ 
tion and the rest (of the eXght kinds of lordliness, riz., Laghima or 
Tightness; Mahima or Magnification; (Jarima or Heaviness ; Prapti or 
Attainment of all objects; PrAkAmya or Unrestrained Desire ; Trfitva or 
Supremacy; and Vaslitvn or Commanding Position), as their permanent 
belongings ; this is AsmitA ; and ft, which is technically called Molia, is, 
since its objects are eight, of eight kinds. 

In respect of the five I’im-nontras, viz , Sound and the rest, divided 
or characterised as heavenly and not-heavenly, Raga or Desire, which is 
technically called Mahamoha, is, since nts objects arc ten, of ten kinds. 

The ten, viz., Sound and the rest, aho accompanied by the superim 
position of the eight “ powers, ” viz., AnimrJ and the rest, and these are 
met in opposition by another; wherefrom arises Dve^a, ^cli.'iicafly called 
Tumisrn, which is, since its objects arc eighteen, of eighteen kinds. 

The Devas, verily, while enjoying them (viz ., the ten of Sound, etc., 
and the eight “ powers ”), are met in opposition by the Asuras ; wherefrom 
arises Abhiniveifa or fear, technically called Andlia-TAmisra, which is 
since its objects arc eighteen, of eighteen kinds. 

Thus there arc sixty-two (minor varieties of the live kinds of Mis¬ 
take mentioned beforek—dl. 1 

Veddntin Makdileca : —(l)vcsja :) 'I’lic ten beginning with Sound, and 
the eight beginning with Anima,— these, by coming into collision with 
one another, become irritable; they, then, come to be the objects of 
Dvesa or Aversion, technically called Tnmisra, which is, since its objects 
are eighteen, of eightoen kinds. 

Bhdsya : --Since there is room for an enquiry into the particulars or 
distinctions of Mistake, Incapacity, Complacency, and Perfection, men¬ 
tioned above, there proceed, in order, a quaternion of aphorisms. 

The subsidiary divisions of Mistake which generally has been stated 
(111. 37) to be five, should be taken distinctively to be “purva-vat,” that 
is, the same as havo been statod by the ancient teaohprs ; for fear of 
prolixity, they are not mentioned (in the aphorism!. Such is the meaning. 

And the same, A-vidya and the rest, have been explained by me also 
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in a general way, as being only five. But, in respect of their peculiarities, 
thoy are of sixty-two varieties. So lias it been stated in the Kar'ika : 

of 1 1 

Tlio distinctions of Tarnas (A-vidya) arc eightfold, as »1ro of Moha (Asmita) : 
Mah&moha (Raga) is tenfold ; Tfimisra (I)vosa) is eigjtiteenfold, so also is Andha-Timisra, 
(Abhlnlveja).—Samkhya-Kdrika, XL Vllf, 

Of this, the meaning is as follows : 

In respect of the eight Prakptis, tnz., the Avyakta O'iunanifcstod), 
jMaliat, Ahaipkara, and the five Tan-matreis, that is, in respect of tlio not- 
Sclf, the idea of the Self, that is, A-vddya* technically called T unas, is 
eightfold. By reason of the non-difference of the elTect and the cause, 
there is inclusion herein also of th’p idea of the Self in respect of the 
mere Vikpitis or Transformations 

Similarly, as there is eighlrtolciness of A-vidyA according to the dis¬ 
tinction of its objects, so tliejrc is eightfoldness of Asmil i, technically 
caVed Moha, which has five same number of objects. 

Because Sensible oV)jPOt.fij l/lr&ty Sound and the rest, are, being 
divided as heavenly and nut-heavenly, ten in number, Uaga, technically 
called Mahft-moha, of which they are the objects, is tenfold. 

Wnat are the eight objects of A-vidya and Asmita, and what are the 
ten objects of Raga, in respect of the eighteen counter-actives of those 
arises eighteenfold Uveas, technically called Tamisra. 

Similarly, from seeing the destruction, etc., of l he above eighteen, 
arises eighteenfold Abhinivesa, fear, technically called Andha-Tftmisra. 

Of these, again, the designations, Tarnas and the rest, are because 
they are the causes of Tarnas and the rest.-—41. 

Further sub-division of Incapacity. 

u ^ i i 

evain, similarly, itarasyalg of the other, i.c„ Incapacity. 

42. Similarly, (there are further sub-divisions) of the 
other.—253. 

Vfilti The author states the distinctions of Incapacity. 

“ Itarasyah" that is, of Incapacity, there is similar manifoldness, i.e., 
tweiity-eight-f oldness. 
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Tims, there are injuries of the eleven Indriyas ; viz., 

grMi f ?r«n i 

Deafness, Leprosy, Blindness, Rigidity of the Tongue, Doss of Smell, and Dumbness, 
Contraction of tho Hand, Lameness, Impotence, Constipation and Dulness. 

Having these as objects, there are eleven (Incapacities) of Buddhi. 

Complacencies are nine, and Perfections, eight; by the inversion 
thereof there are seventeen (other Incapacities) of Buddhi. 

Thus there are twenty-eight (Incapacities of Buddhi).—42. 

Bhasyu “ Evain ” that is, just according to the statement of the 
ancient teachers, of Incapacity also, the minor divisions should be under¬ 
stood distinctively to be twenty-eight in number. Such is the meaning. 

“ Incapacity, as is well-known, is of twenty-eight kinds ” (Ill. 38) — 
in this very aphorism has been explained by me the twenty-eight-foldness 
of Incapacity.—42. 

Divisions of Complacency explained. 

rffe II ^ I 8^ II 

&dhy&t.inika-&di-bhedat, through the distinction of the adhyat- 
mikaor internal and the like, ’tw nava-dhft, ninefold. <jfg: tustili, complacency. 

43. Through the distinction of the internal and the 
like, Complacency is ninefold.—254. 

Vritti :—The author states the distinctions of Complacency. 

Those that are active under the idea of the Self in respect of the 
Not-Self, are “ adhyatmikathere are four of them. From the word, 
adi, come the external live. 

If Release comes through the seeing the discrimination of Prakrit! 
(from Purusa), then, she alone is to be worshipped ; what is the need-of the 
Self?—this is one kind of Complacency, deriving its name (Complacency) 
from its reference to Prakriti ; it is called Ambhas. 

Even through the Knowledge of the Discrimination, Release cannot 
come directly, because it has never been seen to be the case, but it will 
come through the observance of a vow ;—such is the second kind of 
Complacency, deriving its name from its reference to the (Jpadana or the 
means and materials employed ; it is called Salila. 

Even through a vow, Release cannot come directly, but it comes 
through time ;—such is the third kind of Complacency, deriving its name 
from its reference to time ; it is called Ogha, 
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Even through the influence of time, Release cannot come in all cases 
but it does, through luck alone ; -such is the Complacency, deriving its 
name from its reference to luck ; it is called Vpisti. 

Tli ese Complacencies are “ adhyntmika,” that is, with reference 
to the Self. 

The (other) live, because they arise from, or relate to, abstinence from 
external objects, are called external. 

In abstinence, in view of the papi or trouble of acquiring objects, 
tliero is one kind of Complacency, which is called Para. 

In abstinence, in view of tho pain or troublo of preserving objects of 
enjoyment, there is a second kind of Complacency, which is called Supftra. 

in abstinence, in view of the pain arising from the thought of waste, 
there is a third kind of Complacency, which is called Para-para. 

[n abstinence, in view of the pain arising from the thought of I he 
defects in enjoyment, there is a fourth kind of Complacency, which is called 
An-uttama-ambhas. 

In abstinence, in view of the pain arising from the thought that the 
enjoyment cannot be complete without killing animals, there is a fifth 
Complacency, which is called Cttama-ambhas. 

Thus is Complacency ninefold. —43. 

Vcddntin Malindeca :— Complacencies are two fold : adhyntmika and 
biihya. Among them, the Adbyatmikas, that is, those that proceed by 
referring to tho Self, as differentiated from Prakfiti, are four in number, 
having the names of Prakriti, IJpnduiia, Kala, and Bhagya. Among them, 
Prakfiti Tusti is, for example : When the Self, as differentiated from 
'Prakriti, has been known, in that stage, from the instruction of some one, 
such as, “Immediate intuition of the discrimination between Prakriti and 
Purusa is verily a transformation of Prakfiti, and this Prakfiti herself will 
produce ; to this end, useless is the practice of Dliyana by you ; therefore, 
remain just where you are,” there is Complacency of the disciple; it is 
this that is called Ambitus. Upukua Tusti is, for example : “ Even 
though the manifestation of discrimination be a product of Prakfiti, it does 
not result from Prakfiti only, because I here is no distinction in the relation 
of mere Prakfiti to all beings. But that manifestation has renunciation of 
the world for its cause. Therefore, you should resort to renunciation ; 
enough of your practice of Dhyaua,”—from such instruction, t.hcro is 
Complacency ; and it is called Salila, Ivala 1’usti is, for example: “Re¬ 
nunciation does not then and there give Releaso, but, by abiding time. 
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Therefore, success will come to you through time ; you need not be agitated 
about it,”—from such instruction there is Complacency called Ogha. 
UliAgya Tusti is, for example: “Even through time, Release does not 
come to all, but, on the contrary, to some, through luck alone. Hence 
it was that, even in their boyhood, the sons of Madfdasa attained Release, 
by means of the acquisition of the manifestation of discrimination, through 
the mere instruction only of their mother. Therefore, luck is the sole 
cause and nothing else,"—from such instruction there is Complacency 
called Vj’isti 

The external livo take place on the abstinence from the objects of 
enjoyment, just as in the case of one who, through abhiinana or self-conceit, 
regards the Hot-Self, viz. Pralqiti, .Maliat, Ahanrkara, etc., as the Self. For, 
thus there are five kinds of abstinence having their origin in the seeing 
the defects in the acquisition, preservation, wasle, enjoyment, and killing, 
in respect of all the five objects, viz., Sound and the rest. And in them 
there arc live Complacencies. One is the Complacency found in abstin¬ 
ence, by means of Knowledge, by one who enquires into the manifold 
pains nr troubles in the acquisition of the objects of enjoyment, such as a 
garland, sandal paste, woman, etc. A second is ihe Complacency found in 
abstinence from objects by one who thinks that there is great trouble in the 
preservation of even the acquired riches and the like which are liable 1o 
be lost through the cupidity of the king and Ihe like. A third is the 
Complacency found in abstinence from objects by one who thinks of waste, 
in this way, namely, that even what is acquired and preserved with great 
effort, will waste away in the course of enjoyment. A fourth is the Com¬ 
placency found in abstinence from objects by one who thinks of the defect 
in enjoyment itself, namely, that on the uuattaining of their objects, 
desires cause pain to the desircr,— desires which increase through habitual 
enjoyment, according to the saying : 

•r Jug smrHnjqftTfa gn c r fc i i 

Never does Desire ceu.se through the enjoyment of (ho objects desired. Like (ire, by 
means of claritted butter, it most assuredly increases—Manu-Samhitil. 

A fifth is the Complacency found in abstinence from objects by one 
who sees the defect of killing, namely, that there is no enjoyment without 
killing or causing pain toother beings. And these Complacencies are 
respectively called Para, SupAra, Para-para, An-uttama-ambhas, and 
Ambhas. 

These aro the nine Complacencies. 
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Biuhtja : —This aphorism has been explained by the Kthikfi, namely : 

stsit ** 11 

The nine Complacencies are propounded : the four internal onos called after 
Hrakfitl, Upadfuia, Eala, and Bli!U;ya; the external live, through abstinence from 
objects.—Kaiukhya-Kfirikii, L. 

The meaning of this is as follows: 

" Adhyatrnikuh,” that is, which exist or take place by relating to 
Atina or the Embodied State (Samgh&la) of one who possesses the Com¬ 
placencies. These Complacencies are four in number. 

Among them, the Complacency which is called after Prakfiti is, for 
example: All transformation whatsoever, up to tho direct vision of the 
difference between Prakfiti and Purusa, is of Prakfiti alono ; and it is 
Prakriti that produces that direct vision ; whereas 1 am immutable and all¬ 
full;— from such contemplation of the Self, there arises contentment or 
satisfaction ; this Complacency is called Amblias. 

Thereafter, the Complacency that arises by means of the upadaua or 
material cause in the shape of retirement from the world, the same, named 
after LTpiidaua, is called Salila. 

Thereafter, tho Complacency that arises by means of the performance 
of Samadhi or spiritual contemplation for a long time in the state of retire¬ 
ment,—that Complacency, named after or relative to ICala, is called Oglia. 

Thereafter, the Complacency that arises on the accomplishment of 
the Samarlhi known as the Cloud of Virtue {vide Yoga-Sutrain, IV. 2\)), ~ 
that, named after Bhagya, is called Vfisfci. 

These are the four Adhyatmika Complacencies. 

The five external Complacencies are produced from abstinence from 
the live external objects of enjoyment beginning with Sound, caused or 
occasioned by the defects involved in acquisition, preservation, waste, 
enjoyment, killing, otc. And theso Complacencies have respectively been 
given the technical names of Para, Supfira, Para-para, An-uttama-ambhas, 
and IJttama-ambhas. 

Some one (cf. Vediintin Mahadeva), on the other hand, has explained 
this Karika in a different manner. It is thus: That is called after 
Prakfiti, which is the Complaconcy found in the abandonment of Dliyana, 
etc., in some such view as that the direct vision of Discrimination is nothing 
but a transformation of Prakfiti, and that, therefore, there is no need of the 
practice of Dliyana. That is called after Upad^na, which is the Complacency 
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consisting in the attitude of mind, namely, that by the extraneous means of 
retirement alone there will be Release, and that, therefore, there is no need 
of Dliyana, etc. That is called after Kola, which is the Complacency 
consisting in the attitude of mind, namely, that even of one who has done 
renunciation, Release will take place by means of time alone, and that, 
therefore, there is no need of anxiety. That is called after Bh&gya, which 
is tho Complacency found in some such misleading argument as that 
Release will take place by means of luck alone, and not by the help of the 
means laid down in the Rastras on Release. Such is the meaning. But it 
is not so; because, since the non-existences of the Complacencies 
expounded by him, would be favourable to knowledge, it is improper or 
not right to give them the technical name of Incapacity (etdelll 38 and 
42).—43. 

Divisions of Perfection explained. 

fbfe ii ? i n || 

dha-ddi-bhih, by means of reasoning and the rest, siddhib, 
perfection, (row ast-dhk, eightfold.—Aniruddha only.) 

44. By means of reasoning and the rest, Perfection 
(is of eight kinds).—255. 

Vri.tti Tho author states the distinctions of Perfection. 

“ Cliah,” argumentation, thinking (inanana),—this is one Perfection, 
called Tara. Verbal Cognition is the second Perfection, called Sut&ra. 
Study is the third Perfection, called Tkra-tara. Acquisition of or compa¬ 
nionship of tho Guru or spiritual teacher, HrahmachArins or student 
celehates, and the like, is the fourth Perfection, called Ramyaka. Exter¬ 
nal and internal purity is the fifth perfection, called Sada-mudita. 
Prevention of pain adhyfitmika or attendant upon the embodied state of 
the Self, is the sixth Perfection, called Pramoda. Prevention of pain 
adhibhautika or caused by the Elements and the elemental creations, is the 
seventh Perfection, called Muditft. Prevention of pain Sdhidaivika or 
caused by the Devas and like other Beings, is the eighth Perfection, called 
Modamami. Thus they are eightfold. 

Principally, Mistake, Incapacity, Complacency, and Perfection,— 
these are the four varieties (of modifications of Buddhi). Through minor 
distinctions, there aro fifty (of them).—44. 

VedAntin Mahadeoa :—they—the eight Perfections are 

Oha, Sabda, Adhyayana, the three Preventions, Companionship of Friends 
12 ’ 
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and DAna. Now, intending to show that the order of things is stronger 
than the traditional or scriptural order of their mention, they are being 
explained in a different order. 

Among them, the first Perfection is what is called Adhyayana ; that 
is, the receiving, according to prescribed rules, from the mouth of the 
teacher, oi the inner sense of the letters of the vidyas or truths about the 
adhyatma or the Incarnate Self ; this is called Tara. The second Perfec¬ 
tion is Sabda or Sound ; that is, cognition of the sense or object produced 
by it ; this is called Sutnrn. The third is Oha, reasoning, that is, the 
examination of the meaning of the Agarna or Veda by means of arguments 
not conflicting with the Agama ; it is what they say is Manana or think¬ 
ing ; this is called Tara-tura. Companionship of friends is the fourth. 
One pays no respect even to the object examined by arguments, so long 
as one lias not discussed it witli the Guru, his disciples, and other student 
eelebates ; hence companionship of friends is necessary. This is called 
R a my aka. The fifth Perfection is Dana, and dana is the purity of the 
Knowledge of the discrimination between Prakfiti and Puru$a, because 
the word, D&na, is derived from the root, daip, meaning purification. As 
Patahjali has said, viz., 



Undisturbed manifestation of Viveka, is the means of avoidance.- Yoga-Stttram, II, 
28, 8. B. H. Vol. iv, p. 147. 

“ A-viplava ” means purity, and this consists in the existence of the 
immediate intuition of discrimination, in the shape of a transparent stream, 
by means of the avoidance of doubt and mistake together with desire. 
Put this cannot be possible except through the maturity of abhyasa or 
constant practice, fora long time, without interruption, and, with ardour. 
Hence, by the act called Dana, that, abhyasa, also is included. This is 
called S&da-mudita. 

And these five are secondary Perfections, because they are tho 
means ; whilo the principal Perfections, principal, because they are the 
fruits, are prevention of Adhyatmika pain, prevention of Adhibhautika 
pain, and prevention of Adbidaivika pain, of which the names are re¬ 
spectively Pramoda, Mudita, and Modamaua. 

Thus, the divisions of Mistake are fivo, Incapacity is twenty-eight¬ 
fold, Coinplaconcy is ninefold, and Perfection is eightfold ;—these are 
the fifty Padarthas or Nameables or Prcdicables. 

Bhd§ya :—By the divisions of Oha and the rest, Perfection is eight¬ 
fold. Such is tho meaning. 
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This aphorism too has been explained by the K.'nik;i ; viz., 

ST* * fcrsmsrh fas': tj^sf u 

Argumentation, Word, Study, the triad of Prevention of Pain, Acquisition of Friends, 
Charity or Purity, aro the eight Perfections. The three mentioned before Perfection 
{viz., Mistake, Incapacity, and Complacency) arc the goads (to Ignorance and Suffering).— 
SSmkliya-kdrikfi, LI. 

The meaning of this is as follows : — 

Here the three preventions of pain aro the principal perfections, 
because they are the counter-opposites of the threefold pains, Adhyat- 
mika and the rest; while the others, because they are the means towards 
their accomplishment, are secondary Perfections. 

Amongst these, C'ha is, 1'or example, the finding out, or the guess¬ 
ing at, the truth, for oneself, through the force of the abhyksa or practice 
done in a previous stato of existence fin other words, the instinctive 
guess at the truth), even without the help of instructions and the like. 
While Word is, for example, the knowledge that is produced from 
hearing the reading of another or from reading the Sastras for oneself. 
And Study is, for example, the Knowledge derived from the study of the 
Sastra as a student sitting at the feet of a teacher. Acquisition of Friends 
is, for example, the Acquisition of Knowledge from a poison so exceed¬ 
ingly compassionate as to have come to one’s house for the purpose of 
imparting Knowledge. And Charity is, for example, the acquisition of 
Knowledge from another) through satisfaction caused (to him) by the 
gift of money and the like. 

And, amongst these, the first threefold, viz., of the form of Instinct, 
Word, and Study, aro the “ afikmki, ” that is, the attractors, of the principal 
Perfections. This has been said with a view to show that Acquisition 
of Friends and Charity arc inferior means as compared with the triad 
beginning with Instinct. Some one, however, explains (the passage as 
meaning) that, of these eight Perfections, “ nhkutfa,” that is, the curb or 
impedor, is tho first threefold, viz., of the form of Mistake, Incapacity, 
and Complacency, inasmuch as these causo obstruction (to the attainment 
of Perfection). But this explanation is not a correct one ; for, since the 
characteristic of the non-existence of Complacency to be the contradictory 
of Perfection, is obtained through its being an Incapacity like deafness 
and tho rest, it is impossible that both Complacency and Non-complacency 
should be the contradictory of Perfection.—44. 

Xote—Thc some one alluded to by VljffSna is no other than Gaudapada, the famous 
Commentator of tho Simkhya-Kfirikit. 
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The other so-called Perfections ore not real. 

^TTT^TfPR ftRT tl * I II 

* na, not. **xra itnrdt., from tlio oilier, i.c., austerity and tlie like (VijRana), 
Incapacity and Complacency (Aniruddha) T?iT?pb> itar-h&nona, by tho abandon¬ 
ment, or removal of the other, i.e., Mistake (Vijnilna), Mistake and Incapacity 
(Aniruddha). fiw vinfi, without. 

45. (There can be) no (Perfection), without the 
removal of the one by the other. —Aniruddha. 

(There can be) no (real Perfection), through any other 
(means), without the removal of the other (i.e., Mistake, 
which those other means fail to effect). Vijuana.—256. 

Vritti: —The author states that Perfection comes through the 
abandonment of the preceding by means of the succeeding (among 
Mistake, Incapacity, Complacency, and Perfection;. 

There is no Perfection without “ i^ara-hdnena,” the removal of 
Mistake, “ itarat,” through Incapacity. Similarly, there is no Perfection 
without the removal of Incapacity through Complacency. Similarly, with¬ 
out the removal thereof.—45. 

Veddntin Mahddeva :—The author says that Mistake, Incapacity and 
Complacency aro to be avoided. 

Without the avoidance of the others, viz., Mistake, Incapacity and 
Complacencyitarat,” through the other, viz., non-avoidance [i.e., em¬ 
ployment of the other prescribed means herein laid down); Perfections do 
not result,—such is the complement of the aphorism ; because those are 
obstacles in tho path of Perfection,—such is the import. 

Bhdnja: —But,, pray, why is it said that Perfections arc attained by 
means only of Instinct and the rest, when it is established in all the 
fkstras that the eight Perfections beginning with Anima, are obtained by 
means also of the force of Mantras, austerity, contemplation, and the like ? 
In regard to this the author says : 

“ I tar At,” that is, through the means different, from the pentad 
beginning with Instinct, that is to say, through austerity, etc., does not 
result real Perfection. Why ? “ Itara-hduena vinfi because that Perfec¬ 
tion results even without tho removal of the “ other,” namely, Mistake ; 
therefore. not being an antagonist to samsfira or worldly existence, that, is 
merely a semblance of Perfection, and not a real Perfection. Such is the 
meaning. 
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So lias it been stated by the Yoga aphorism ; viz.. 

They are obstacles in the state of Contemplation, ami Perfections during (tins stage 
of) worldly activity — Yoga-fifltrnm, III. tlfl, 8, B. JI. Vol. iv, p. 28fl. 

Tims, then, beginning with this that, through Knowlcgde comes 
Release, (III. 23) (and ending with the present aphorism), has been men¬ 
tioned, in detail, the pratyaya-sarga, that is, the intuitional creation, having 
the form of the Guna or subsidiary states of Btiddhi, including its 
efTect, viz.. Bondage, togethor with the purpose of Purusa in the form of 
Release. 

And these two creations, that is, of the form of Buddhi and of its 
subsidiary states or modifications, arc, by the form of continuous succes¬ 
sion, the causes of one another, just like the seed and the sprout. So there 
is also the Kfirika : 

5T feRT ‘ *T if WTO&lfrf: I 

ftr: II 

Without BtOvas or dispositions, there Would be no Linga ; without Lings, tliere 
would be no surcease of Bhlivas ; wherefrom a twofold creation proceeds; the one called 
after the Linga, the other called after the Bhinas.—Sarokliya-Karikfi, Lll. 

“ Bhava ” is Buddhi, having the form of Vasana oi' tendency, of 
which the Gunas or subsidiary modifications arc Knowledge and the rest. 
“ Lifiga” is the Principle of Mahat, that is, Buddhi. 

The sarnasti or collective creation as well as the pratyava or 
intuitional creation are completed.--45. 

Individual or Specific Creations divided. 

'tsrftsmr it ^ I 8 ^ II 

daiva-adi-prabhedft, of which the fixed or marked divisions are 
the Paiva or Divine and the rest, 

46. (Vyasti or Specific Creation is that) of which the 
marked divisions are the Divine and the rest.—257. 

Vt'ttti: —11 there lie Creation, there would he Dispassion. How 
many, then, are the divisions of Creation ? To this the author replies. 

From the word fidi, six divisions are obtained. Thus, they are: 

And among tIn; Divine and the other Creations, I here would bo a sixfold samsiira or 
worldly existence, arising from Karina ; w,, as a god, a demon, a man, a departed spirit, a 
denizen of hell, as well as a grovelling creature. 
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The immovables are included among the denizens of hell,—46. 

Bhdsya :—Now the vyast.i or specific or individual creation, which 
was briefly mentioned as “ Division into Individuals is through distinctions 
of Karma” (III, 10), is shown in detail. 

Such as that of which the “ prabheda ” or sub-divisions are the 
Daiva or Divine and the rest ; is Creation,—such is the complement of 
the aphorism. 

So has it boon explained by the Tvarika : 

f^r^T i 

The Daiva is of eight kinds ; and the Grovelling Species is of 11 vq kinds ; and the 
Human is of a single kind this, briefly, is the Dhautika Sarga or tho creation of beings 
or elemental creation.—SSmkhya-KArik.i, LTIT. 

The eightfold Daiva Sarga is the Brahma, l’rajapatya, Aindra, 
Paitra, Gandharva, Yiilcsa, Ruksasa, and Paishielia. The fivefold Grovel¬ 
ling Species are the beasts, domestic animals, birds, reptiles, and immov¬ 
ables. The human creation is of a single kind. “Bhautika,” that is, the 
creation or emanation of the Bhutan or the individual beings from the side 
of the Virat. Such is the meaning.- -46. 

Note: - Vir&t is, as explained in the VedSuta-Sfira, the Consciousness superimposed 
upon, that is to say, tho Conscious Doing presiding over, tho Cross Bodios collectively : 

( it ) 

Bhautika Sarga also is for the sake of Purusa. 

II ^ I Sv9 II 

u-bralimastamba-pavyantain, from Brahma down to a stock. 

tat-krito, for tho sake of him, i.e., Fnrusa. sfg: srist.ih, creation. <nr Iftim 
avivek&t, till there bo Discrimination. 

47. From Brahma down to a stock, the creation is 
for the sake of Purusa, till there be Discrimination (between 
Prakriti and Purusa).—258. 

Vriiti :—Since activity is the very nature of Prakriti, there would be 
creation at every moment, and, consequently, no Release. Tn regard to 
this, the author says : 

“ Tat-lqite,” for the Hake of Purusa, that is to say, for the purpose 
of Release, is creation. “ Till there be Discrimination,” that is, because 
the essential nature of a thing does not depart from it, this (to create) 
is the habit of Prakriti so long as Discrimination does not arise.—47. 
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W/rtiifii) Mahadera :~-h is the nature of Prakfiti to energise only 
till there be Discrimination. 

Bhthya: —The author says that the subsidiary creation, just men¬ 
tioned, is also for the sake of Purusa. 

Vyasti or individual creation, beginning with the Four-Faced 
(Prahmftl and ending with the immovables, is also, just like the collective 
creation of Virnt. or Mahat, for the sake of Purusa, that is to say, till there 
be manifestation of the Discrimination (between I’rakpiti and Purusa to 
the several Pnrusas concerned or affected. Such is the meaning.—47. 

The Higher World described. 

3^ U ^ I Sc; (I 

^ flrdhvam, aloft, nbovo. sattva-vis/ilfi., abundant in Sattva. 

48. Aloft, (it is) abundant in Sattva.--—259. 

Vritti: —In which region, how is Creation made ? 'I’o this the author 
replies. 

(“ Ordhvam,” i.e.) in the Deva-Loka or the World of the Devas.—48. 

Bhdsya :—The author mentions the divisions in Individual Creation 
also, in the following three aphorisms. 

“ Ordh vagi,” that is, above the world of the earth, the creation has 
a prevalence of Sattva in it. Such is the meaning.—48. 

The Lower World described. 

rrotftsTRT II ^ I 35. II 

a^rRjjiw tainas-vis/U4, abundant in Tamas. we mla-tali, towards the foot. 

49. Towards tho foot, (it is) abundant in Tanias.—260. 

Vritt’ :—The author describes the creation in the world of the Nagas. 

iMfilafab,” i.e.) in the Patiila.—49. 

Bhaqya :—“ Mulatab,” i.e., below the world of the earth. Such is the 
moaning.—49. 

The Middle World described. 

^tfl^TRTT II ^ I V.o n 

nmdhye, in the middle, wfrftnmr rajas-visala, abundant in Kajas. 

50. In the middle, (it is) abundant in Rajas.-—261. 

Vritti :—The author describes the creation in the world of the 
mortals. 

“ Vithlla ” means, developed or predominant.—50. 
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Bhftqya :—“ Madhye,” that is, in the world of the earth. Such its the 
meaning.—50. 

A'ote .-—Compare Kfirikd : 

?:»>fe 5 TT&T Rsnisfewwcru 11 

Above, the creation is abundant in fiatlva ; below, it is abundant in Tanias ; and, in 
the middle, it is abundant in Rajas ;—(such is tin; creation) from Ilrahmi down to a stock. 
—Sftrakliya-Kdriki, L1V, 

Cause of the differences of the above creations. 

^!t%STKW?RET M I II 

karma-vaichitryat, through diversity of Karina. pradh&na- 

chc^4, operation or behaviour of Prakriti- garbha-dasa-vat, just like a 

born slave. 


51. Through diversity ol Karma, is the (diverse) opera¬ 
tion of Prakriti, just like a horn slave.—262. 

Vritti: — But, then, it may be asked, when her own several G upas or 
subsidiary states do consort with one another, how does diversity appear 
in tko creation of Prakriti ? To this the author replies. 

Just as a born slave, if he is skilful or smart enough, performs a 
variety of works, for the sake of his master, so does Prak|*iti produce diverse 
creation, for the sake of Purina, through diversity of Karma, that is, 
through getting diverse works to do according to tne different lots of ii. 
dividual Purusas.—51. 

Bhdsya : —But, then, for what reason, aro there, from one single 
Prakriti, creations diversified as being abundant, in Suttva, etc.? There 
being room for such an enquiry, the author says : 

J.t is only by reason of a diversity of Karina, that thero is the opera¬ 
tion of Prakriti, as aforesaid, in the form of a variety of products. An 
illustration of this diversity (is afforded by the example:) “just like a 
born slave:” Just as of a person who is a slave from the embryo stne 
upwards, there is, through smartness or maturity of the vrsauft or instinc¬ 
tive tendency to serve, a variety of operation, that is, service, in the interests 
of his master; similarly. Such is tho meaning.—51. 

The Higher Worlds cannot be the Summum Bonum. 



II ^ l ** II 


wwfvv ftwittih, reversion, return, n* tatra, in the going to the higher regions. 


api, even. 


uttara-uUj#fS-a T e*i»*VQeajt,. Cl^account of connection - with 


successive lower births. 3*: hm»fh_ik- b'eaVobled or-elfc|»Hftd. 



